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(i) Note to the Readers 



We arc happy to present to the readers the second edition of the 
book, 'Purusha Sukta' by the eminent scholar Veda Karaala Professor 
S.K. Ramachandra Rao. Clearly the Purusha Sukta is the most well- 
known hymn in all the Vedas. But its deep meaning has not been 
explained in some detail anywhere using the traditional sources. In his 
preface to the first edition, he states that c the idea of the Purusha has 
been explained in some detail and the enigmatic concept of Purusha- 
medha has also been -considered in its proper perspective. It is hoped 
that by presenting this traditional interpretation, many of the 
misconception will be removed/ 

The author's great contribution is to give excerpts from the Veda 
books such as the massive 'Shatapatha Brahmana, Taittiriya Aranyaka, 
Taittirlya Brahmana and other Upanishad and Brahmana books. The 
concept of Purusha has been discussed in some detail by all the major 
Upanishads, and this fact is not widely known. This book contains 
many of the relevant excerpts and their translation. Another great 
contribution is the handling of the topic of Creation and Prajapati. We 
are not concerned here with the simplistic views of these topics in the 
Purana. But the Brahmana and Aranyaka books throw a wealth of light 
on this topic. We are immensely grateful to Professor S.K, 
Ramachandra Rao for making all this knowledge accessible to a wider 
audience. He gives the Sanskrit quotations in Devanagari or Roman 
script, and also their translations. 

The first edition of the book was published by the Kalpataru 
Research Academy, Bangalore, under the chief editorship of Daivagna 
K. N. Somayaji. It was issued as volume 4 of the series, 'Rig Veda- 
Darshana'. All the material in this book dealing with Purusha Sukta is 
from the above mentioned edition. To make this book reader-friendly, 
all the material in Sanskrit whether in Devanagari or Roman script 
have been shifted to the bottom of the relevant page as footnotes. The 
long introduction has been divided into several sections and their 
subtitles are given by us. 



It is worthwhile emphasizing that the material found in this book is 
not easily available elsewhere. Professor Rao has refrained from 
explaining topics which can be found elsewhere. 

Our gratitude to Professor S.K. Ramachandra Rao, for giving us an 
opportunity to publish this edition and to the chief editor Sri Daivagna 
K.N. Somayaji, the chief administrator Sri V.R. Gowri Shankar and Sri 
Sri Sri Bharati Tlrtha Swamiji of Sri Sringeri Sharada Peetha for 
bringing the knowledge of Indian Culture, tradition, philosophy, 
spirituality, medicine, architecture etc., to a wider public through the 
series of books under the auspices of Kalpataru Research Academy. 
14-01-06 -Publisher 
Makara Sankranti 



(ii) Abbreviations 



Ai Br 1 


Aitareva Brahmana 


BD: 


Brhad Devata 


Brh. U: 


Brhadaranyaka U. 


Chh. U: 


Chhandogya U. 


Mu. U: 


Mundaka U. 


Pr. U: 


Prashna U. 


RK: 


A rk mantra in one of the various metres 


RV: 


Rig Veda Samhita (the Shakala recension) 


RV (4.6.10): 


Mantra 10 of Siikta 6 of Mandala 4 of RVS [A triplet always 
refers to a RV mantra even if the prefix RV is absent.] 


RV (10.81): 


Sukta 81 of Mandala 10 of RV 


SB: 


Shatapatha Brahmana 


SYV: 


Shukla Yajur Veda Samhita 


Shvet. U.: 


Shvetashvatara U, 


Tai. U: 


Taittiriya U. 


TA- 


TaittirTva Arftn valcji 

1 4J.LLLlll.ycl Al ull Y UA.CI 


TB: 


Taittiriya Brahmana 


TS: 


Taittiriya Samhita of Krishna Yajur Veda 


TS (4.6.5.3): 


Mantra 3, Anuvaka 5, Prapathaka 6, Kanda 4 of TS 


U: 


Upanishad 


VS: 


Vajasaneyi Samhita of SYV 


VS (15.7): 


Mantra 7 in adhyaya 15 of VS 



(iii) Transliteration Scheme 



We give below the Roman symbols corresponding to the various 
Devanagari letters, used in the transliteration of the mantras given in 
this book. 

We have mostly used the relatively common convention for 
transliterating the Devanagari text into Roman script, avoiding some of 
its obvious shortcomings. For instance the Samskrt ^ is written as ca 
which most people pronounce as ka as in cat or car, whereas ^ should 
be pronounced as cha as in chug. ^ is assigned cha. Similarly iT is 
sha, *T is sha. 

Deva Roman Examples Consonants: 



nagari Symbol 




k 


kick, kite, cut 


Short Vowels 


x 


g 


gut, gig, go 


3f a cut, but, run 




ch 


chug, church 


Never as English a 


\ 


j 


jug, jig, jar 


$ i pit, Sit, lit 


z 


t 


tub, tiger 


o u put, full 




d 


deed, dog 


Long vowels: 




t 


math, thin 


3TT a cop, mar, bar 


X 


d 


mother, gather 


I T need, see 


X 


P 


pun, pat, peet 


^ u soon, moon 


X 


b 


bin, bar, bun 


Other vowels: 


\ 


m 


man, me, mist 


^ e say, may 


X 


n 


net, nose 


3Tt o more, sore, toe 






\ ai site, might, light 


X 


y 


yes, yet 


I 


r 


red 


sft au pout, out. 




1 


life, lid 


^ r merrily; see note 




V 


water, wood 






s 


sing, sit 






sh 


ship, sheet, dish 






sh 


sure, see note 






h 


hut, hit 



viii 



Aspirated Consonants 

The first ten consonants above have their aspirated associates given 
below indicated by adding a letter *h\ These letters have to be 
pronounced with more air i.e*, exhaling. 





kh inkhorn 


% 


dh 






gh loghut 




th 


anthill 




chh hitchhike 




dh 


redhead 




jh hedgehog 




ph 


uphill 




th 




bh 


abhor 



Other Letters 

^ ng or fig as in sing, 

\ n (with the tongue in the upper palate). 

^ r something between 'r/ nor 'ru 9 Examples are: rtu, rta etc. As an 
exception, rirand rikaie same; Rk Veda, Rig Veda are same. 

sha something between sa and sha. 

jna or jn (jnanam), or in W (yajna) 

^: Samskrt visarga; pronounced with exhalation. 

For example: is kah, 

g: dhuh, pronounced dhuhu (as in madhuhu); 

fa: vih, pronounced kavihi. 

rh: anusvara, pronounced half m. 

s is a conjunction that indicates V; ma+amrtat becomes maSmrtat 



I. Introduction 



1. Versions in the four Vedas 

The hymn known as Purusha Sukta (or Paurusha) which is to be 
found originally in RV (10.90), is also found in VS (31.1), SB 
(13.6.2.11), TA (3.12.1), and Apastamba Shrauta Sutra (16.28.3; 
20.20.2). It is referred to as 'Sahasra Shirsha Sukta' in Vrddhaharita 
Samhita (5.3.86), and as 'Sahasraksha Sukta' in Baudhayana Dharma 
Shastra (4.7.5). There is another hymn in Taittiriya Aranyaka (10.11), 
(Mahanarayana U. 13) which begins with the words sahasra shlrsham 
devam, and which is also a eulogy of Purusha, and significantly this 
is named maha narayaniyam, pertaining to Narayana who is the seer 
of the Purusha-Sukta. 

2. Relation to Gayatri Mantra 

It is said that the Savitr of the Gayatri mantra occurring in RV 
(3.62.10) is identical with the Purusha of Purusha-Sukta RV (10.90), 
and that the entire Vedic canon follows the lead of Purusha Sukta 
{vedah purusha suktagah). The Chhandogya Upanishad (3.12.5,6), 
while eulogizing the Gayatri mantra cites a mantra from Purusha 
sukta (10.90.3), with the words tad etad rchabhyanuktam, and draws 
a correspondence between the four padas (lines) of Gayatri and the 
four padas (quarters) of Purusha. Shankara's comments thereon are 
illuminating: Gayatri is the name for Brahman. But Gayatri 
represents the mutable world of names and forms, and Brahman is 
beyond this; higher than this; for Brahman is the reality, immutable 
and indescribable, Brahman is called Purusha, for he completes the 
three padas of Gayatri, perfecting it {purushah sarva puranat), and 
he abides in the human heart without really revealing himself [pun 
shayanat). All phenomena, although distinguished into three realms, 
three branches of learning, and three vital currents (corresponding 
with the three padas of Gayatri) is in fact but one aspect of Gayatri 
(or Brahman); comprising of all phenomena, mobile and immobile; 
and beyond this is the fourth pada of Gayatri (darshata), which is 
the spirit that is responsible for the three other padas. The part that 
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Purusha Sukta 



is manifest is no doubt suggestive of the Purusha' s glory and 
majesty; but the real nature of Purusha is higher than this, 4 'Purusha 
is perfection. And the entire Veda and all the scriptural lore are a 
statement of this transcendental nature of Purusha", according to 
Ananda-tirtha. 1 

3. Meaning of Purusha 

The expression purusha is not to be construed in the sense of 
'man' (human being), although this meaning became prevalent at a 
later age. It is never employed in the Vedic hymns in this sense. 

The expression purusha etymologically signifies that which goes 
ahead [purati agre gachchhati), 'that which fills all with strength' 
(piparti purayati balarn yah), 'that which lies inside the township* 
{pun shetc yah) (SB) [purah kushan Unadi-Sutra, 4.74). It is derived 
from the root pf which has the sense of protecting, pervading, 
filling [palana-puranayoh). The word has the meaning of the spirit 
in contradistinction to matter [prakrti); in the Sankhya system of 
thought, Purusha (masculine gender) is distinguished from prakrti 
(matter, nature, feminine gender), prakrti evolves, changes and 
binds; but it is inert and has therefore to depend upon the presence 
of Purusha, to enliven, impel and vivify. Purusha here corresponds 
to Savitr in the sense of stimulator or creator of all things. All things 
in their individual forms are regarded as 'embodied* (viz, having 
bodies, which are filled by souls, and hence called puras). We read 
in Bhagavata (7.14.37): 2 



¥ iWifew5<l*f: *T%T^T*f ^ II 
sa purnatvat puman nama paurushe sukta Iritah, sa evakhila 
vedarthah sarva shastrartha eva cha 

^^ft%^^^^3^^ || 

purani anena srshtani nr tiryag rshi devatah 
shete jlvena rupena pureshu purusho hyasau 



Prashna Upanishad 



3 



The Purusha is so called because he creates all the species of 
beings {pura$) y humans, beasts, sages and gods, and lies in each of 
the beings in the form of soul. Elsewhere, purusha is identified with 

3 

Vishnu, for he abides within the body which is called pura: 

It is in this sense that the lexicon, Amara-kosha, takes the word 
Purusha as synonymous with 'atman* (3.3.218). Purusha, as the 
ultimate and unitary cosmological principle as well as the subtlest 
psychic reality, occurs in the hymns of Rig Veda, and in the 
Upanishads. 

4. Prashna Upanishad (5.5) 

Here Purusha is identified with the person who is the inner spirit 
of the Sun (surya an targata -purusha) , who is to be contemplated 
upon Om (with three constituent sounds: a, u and ma). One who 
meditates on this supreme and transcendental Purusha, resplendent 
with the lustre of the sun, will be freed from all sins, even as the 

4 

serpent discards its old and worn out skin. 

In this state of liberating enlightenment, the devotee has the 
vision of Purusha, who abides hidden within his own body (or 
heart), and who is beyond this 'soul-mass' (jivaghana), which is 
available for immediate experience: 5 

The idea of 'soul : mass' refers to Hiranya-garbha, the primeval 
source of all beings. This Hiranyagarbha is explained by Shankara 6 
as the very own self of all transmigrational and embodied souls; it is 



puru samjne sharire asmin shayanat purusho harih 

yah punar etam trimatrena omiti anena evaksharena param 

purusham abhidhyayita sa tejasi purushe sampannah yatha 

padodaras tvacha nirmuchyata evam ha vai sa papmaria vinirmuktah 
(Pra. U. 5.5) 

S tf XdWI<i^«IMHI^ II (Pra. U. 5.5) 

sa etasmat jlvaghanat paratparam purishayam purusham Ikshate 
sarvesham samsarinam jivanam atma-bhutah 
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Purusha Sukta 



the inner spirit which is the distinguishing mark of the beings; in it 

8 

are settled all the souls. It is the inner reality of all physical 
constitutions {sarva sharlranu pravishtam), which can be 
contemplated upon as the very principle that abides in the solar orb. 
Isha Upanishad ( 1 6) speaks of this indwelling reality as the 

9 

Purusha, whose limbs are the three vyahrtis. The same reality fills 
and animates the entire universe as the spirit (vital energy) and 

10 

consciousness. 

5. Katha Upanishad 

The Purusha is described in (2,1.12) (or (4.12)) as of the size of 
the thumb [angushtha-matrah), and dwelling in the centre of ones 
own being {madhya atmani). The measure of the thumb signifies the 
extent of the heart-lotus, within the opening of which the spirit rests 
and where the yogis can visualize it with case. And the Purusha is 
luminous like fire, but devoid of smoke (4.13, jyotir ivadhumakah) , 
This reality is all-inclusive and transcendent: sense-functions 
Undriya) are superior to the physical organs; mind {manas) is higher 
than the sense-functions; consciousness (buddhi, sattva) is higher 
than mind; and the soul [mahan] is superior to consciousness. 
Higher than the soul is the unmanifest ground of all phenomenal 
existence {avyakta). Transcending even this unmanifest is Purusha, 
Transcendence or superiority is in terms of inclusion [vyapakatva), 
Ka. u. (2.3.7,8) (or (6.7, 6. 8)). 11 What is higher includes the lower. 

7 sa hyantaratma linga rupena sarva bhutanam 

8 — 

tasmin hi lingatmani samhatas sarve jivah 

9 yosavasau purushah, comm: aditya mandalastho vyahrtyavayavah 
purushah, purusha akaratvat 

purnam va anena prana-buddhyatmana jagat-samastam iti 
purushah (Shankara) 

indriyebhyah param mano manasah sattvamuttamam sattvadadhi 
mahanatma mahato avyaktam uttamam avyaktattu parah purushah 
vyapako alinga eva cha yam jnatva muchyate jantur amrtatvam cha 
gachchhati 



Mundaka Upanishad 



5 



The unmanifest which is the highest in the phenomenal series is 
also called akasha, which is all pervasive. Akasha, 'VayiT and 

12 

prana' signifies the soul (jfva), according to Brahma 
Vidyopanishat (14). And Purusha who transcends akasha, cannot be 
perceived or identified by my sign that is valid in the phenomenal 
sphere, therefore it is called alinga, (Shankara). 

6. Mundaka Upanishad 

It not only identifies Purusha with immutability and eternity, but 
speaks of him as filling all things from within and without, although 
devoid of form. 1 He is*not to be mistaken for the undifferentiated, 
unmanifest, unchanging and undying world-principle {akshara) 
which is the ultimate stuff and source of all existence; he is in fact 
beyond it [aksharat paratah parah). Given below is the explanation 

2 

offered by Shankara: 

Here, two aspects of akshara are distinguished: one which has 
names and forms, and constitutes the source of all effects (bodies) 
and their instruments (senses); and the other free from all such 
conditions. The latter is undifferentiated {avyakrta) y and is 
unchanged amidst all change in the phenomenal presentation. This 
is the undying world-principle; and the aspect transcending it is 
Purusha that is free and pure, altogether unconditioned by 
phenomenal processes. 



vayuh pranas tathakashah trividho jlva samjnakah 
1 lingyate gamyate yena tal lingam, buddhyadi; tad avidyamanam 
divyo hi amurtah purushah, sa bahya abyantaro hi ajah', (2.1.2). 

atah aksharat namarupa bijopadhi lakshita svarupat sarvakarya 
karanabijatvena upalakshyamanatvat param tattvam 
tadupadhilakshanam avyakrtakhyamaksharam sarvavikarebhyah 
tasmat paratah aksharat parah nirupadhikah purusha ityarthah 
yasmin tadakashakhyam aksharam savyavaharavishayam otam 
protam cha 
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Mundaka Upanishad (2.1.2) also points out that it is from the 
former aspect of Purusha that the World proceeds: life-processes, 
mind, sense-functions, elemental bricks of the material world and 
the entire universe. In a sense, the universe itself is this Purusha 
(2.1.10 purusha evedam vishvam), and it is hidden in the heart-cave 
of all living beings [nihitam guhayam', op. cit.). And this Purusha is 
conceived in human image {purusha-vidha cf. also Brhadaranyaka 
(1.4.1) atmaivedam agra asit purusha vidhah), and is identified with 
Prajapati and Ramanuja described him as the primordial creator, 
(adi-karta cha bhutanam). The human imagery regards Agni as the 
Purusha' s head, Sun and Moon as his eyes, the directions all-round 
as his ears, the Veda as his speech (viz. open mouth); Vayu is his 
vital current, and the whole universe is settled in his heart. The 
earth itself emanates from his feet. And this Purusha is the inner 

4 

spirit of all creatures. 

The Upanishat proceeds to remind us of what the Purusha Sukta 
itself elaborates; that the three Vedas emanate from the Purusha as 
also all the sacrifices and offer the initiations into them, the year 
with all the seasons, the performers of rituals, the worlds, and all 
kinds of creatures (human, angels, beasts, birds and so on). The 
text adds that in-breathing and out-breathing, the ritual offerings, 
the penances and austerities, faith, truthfulness and duties 
devolving on us, all come out of this Purusha and take shape. 



3 comm. of Shankara on the Brhadaranyaka passage cited above; 
atmeti prajapatih prathamandajah shariri abhidhiyate 

4 ^cWvslMd STFTT iff": ^RWlPl ^ I ^ 4I^TfrKI4: 

^|R U H II Mu. U. (2.1.3) 

etasmat jayate prano manah sarvendriyani cha kham vayur jyotir 
apah prthivi vishvasya dharini 

3#»fjrf ^ft ^sttijT for: ciiR^iar ^T: I ^ FTtwi 

few t t^tt , jfMt %y M<kH i 11 (2.1.4) 

agnir murdha chakshushl chandrasuryau dishah shrotre vagvivrtah 
cha vedah vayuh prano hrdayam vishvam asya padbhyam prthivi 
hyesha sarva bhutantaratma 

5 STtft: ST^TT: ^Wr^cfT: II (2.1.5) 
bahvih prajah purushat samprasutah 



Mundaka Upanishad 
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The account is completed by drawing our attention to the fact that 
this Purusha is in fact the indwelling spirit of beings; he abides in 
the interior of the being, like the very Self of the self, enveloped by 
the gross body and the elemental ingredients thereof: 

Prashna Upanishad 

Here is a similar account of the Purusha as the indwelling spirit 
in all creatures, and as the ground on which all factors of physical 
existence arise. The factors constitute the form of the Purusha. 
They incline towards the Purusha image (purushayanah). But when 
they reach the Purusha, they lose their individual distinguishing 
marks and become known as the Purusha himself, even as the rivers 
that flow towards the ocean. The factors that constitute our physical 
existence are all settled in the Purusha, like spokes of the wheel in 
the hub (Prashna IL 6.2, 6.5, 6.6)7 

^^WW^^:^^^^^f: II (2.1.6) 

tasmad rchah sama yajumshi diksha yajnah cha sarve kratavo 
dakshinah cha samvatsarah cha yajamanah cha lokah somo yatra 
pavate yatra suryah 

cTW^ ^fU *iy*idi: *TT«TT ^TT: WTT II 

TFTNHt ftf^rft trw to TO^f faftsr n {2.1.7) 

tasmat cha deva bahudha samprasutah sadhya manushyah pashavo 
vayamsi pranapanau vrihiyavau tapah cha shraddha satyam 
brahmacharyam vidhih cha 
6 ^^ffrialrl Q^iWH II ^ (2.1.9) 
yenaisha bhutaih tishthati hi antaratma 

7 "^kd: ^^^^5^t ^R^^dl: toTOT: ^H^tflfa II (6.2) 
ihaivantah sharire somya sa purusho yasmin etah shodashakalah 
prabhavanti iti 

^t^t: jw^n: ymiw ^rrcrr *m ^ 

yVnrl II Prashna U. (6.5) 
shodashakalah purushayanah purusham prapyastam gachchhanti 
bhidyete chasam nama rupe purusha ityevam prochyate 
^^^W^^^^f^-y^f^dl: II (6.6) , 
ara iva ratha nabhau kala yasmin pratishthitah 
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7. Brhadaranyaka U. 

Brh. U. (1.4.1 ) 8 derives the word 'Purusha' in an altogether 
different manner. It is said here that the word has two parts, pura 
{purvam, at the beginning) and aushat (burnt up, destroyed). The 
first part refers to the period prior to the creative process, while the 
second to the elimination of all obstructions and deficiencies. The 
entire passage (1.4.1) begins with the statement that at the very 
beginning was this Self [atma) alone (and nothing other than this), 
and it assumed (for purposes of creation) the figure of a human 
being (purusha-vidha), viz. a composite being with organs like 
head, hands etc. (according to Shankara), or with the well-known 
sheaths, three (speech, mind and vital current) or five [anna-maya, 
prana-maya, mano-maya, vijnana-maya and ananda-maya) 
(according to Ramanuja). The three sheaths in fact represent the 
three realms [loka): Speech is this earth [prthivf), mind or manas is 
the mid -region [antariksha, and vital current or prana is the yonder 
world [dyauh). Alternately, they stand for celestial beings (devah), 
the ancient fathers {pitarah) and the human beings [manushyah) 
respectively. The three realms constitute the body of this Purusha 
or Prajapati; and in this sense he is viraj. The pre-viraj state is 
Brahman (absolute, undifferentiated, unconditioned, independent of 
all transactional modes of names and forms). Sureshvara's Vartika 
on the above text, however, states that from Brahma came out the 
Viraj, and from Viraj the Purusha; from that, was brought forth all 



atma idam agra aslt purusha vidhah, so anuvikshya nanyad atmano 
apashyat so aham asmiti agre vyaharat, tato aham namabhavat, 
tasmad api etarhi amantrito aham iti agra uktva atha anyan nama 
prabhute, yad asya bhavati 

% Wc^T 5^TfcT V ^ ^ II 

sa yat purvo asmat sarvasmat sarvan papmana aushat tasmat 
purusha, oshati ha vai sa tarn yo asmat purvo bubhushati ya evam 
veda 



Brhadaranyaka Upanishad 
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creatures. In this explanation, Purusha is identified with Manu, the 
first-born and the progenitor of all beings. The Upanishadic passage 
speaks of Atman in the sense of the primordial creative urge, which 
involves the human image. 

This Atman with the human image is indeed Prajapati, the 
creator of all beings. He reflected on the situation prior to creation, 
and found that there was nothing whatsoever besides himself viz. no 
one to lord over himself or restrain in any way. He ejaculated 'I am' 
{aham asmi), and that became his nomenclature. That is the way in 
which all beings began identifying themselves. The T, pointing out 
to the self [atman), was devoid of all limiting conditions. 

Prajapati, in other words, was perfectly free to create whatever 
he fancied; he had nothing to curtail his powers or his choice. This 
is what is meant by his having burnt all obstructions at the very 
beginning. (End of 1.4,1) 

Brhadaranyaka Upanishat (2.3.1) points out that Brahman has two 

dimensions: with form [murta) and without form [amurta). The 

former is accessible for transaction, while the latter is not. The 

former is available for direct observation (pratyaksha), while the 

latter is only indirectly experienced (paroksha). The purport of this 

distinction is to explain that the Purusha who is the indwelling spirit 

of the solar orb is also the Pumsha who abides in the right eye of a 

being. The formless details include air [vayu) and the atmosphere 

(antariksha). They are devoid of death of destruction, and are 

unmoving as well as pervasive. These two elements are in contrast 

to the third element, namely earth {prtAvI), which is subject to 

death, decay and destruction. The essence of the three elements is 

the solar orb (mandala) which word is derived from manda, having 

the sense of essence, cream, substance) (cf. Br. 2,2.2) according to 
, 10 



9 ft<MH^<^ ^frs^T^r f^ru^ i ti *rH" fafe 

^RT II 

virajam asrjad brahma so asrjat purusham virat purusham tarn 
manam viddhi yasya iyam manavl praja 

^MIjrf-flRl«l: II 

saras trayanam bhutanam raso mandalam uchyate, etat sarani hi 
trim bhutani ahur manishinah 
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Brh. U. (5.5.2) 

The expression mandate which occurs in Brh U. (5.5.2) (given in 
footnote 15} is a technical one, which is employed in the context of 
the own-nature of the ultimate and indivisible constituents of the 
universe [niravayava paramanunam svarupam), which are 
operational nevertheless; they are the causes for elements to come 
into existence. The solar orb or the mandate, short for 
aditya-mandala, (in 5.5.2) is the causative essence of the three 
realms or elements: vayu, antariksha and prthvT. In this sense it is 
Hiranya-garbha or the golden womb, and also Prana, the main 
life -principle (2. 3. 3). 11 

In the adhyatma context, the right eye is regarded as the essence 
{rasa) of a being, who in turn is the essence of the three factors 
(vak, manas and prana). And the 'person in the right eye' is the 
embodied soul (lingatma), for it is the right eye that is mainly the 
basis for the individual's transactions and phenomenal existence 

12 

(2.3.4): 



W^d^ 1 W TO W W ^ *T ^ Hdf?H-H u ^ 5^T: 

rTW^T W. I ^"fa^KHiJl Brh. U. (2.3.3) 

atha amurtam vayur antariksham cha etad amrtam etad yad etat tyat 
tasya etasya amurtasya etasya amrtasya etasya yatah etasya tyasya 
esha raso ya esha etasmin mandale purushah tasya hyesha rasah iti 
adhidaivatam 

i^^pft^^^f ^ ii ^rf^p"^" i Pm-^^i *TWrW II 

(2.3.1) 

dve vava brahmano rupe murtam cha amurtam cha martyam cha 
amrtam cha sthitam cha yat sat cha tyat cha 

12 3T«TT^|rH^ I Wft ^ ^<^ryi u IN I ^H-dilrH-^ 3TT^T?T: I 

I ^Tt 11 Brh. U. (2.3.4) 

atha adhyatmam idam eva murtam yad anyat pranat cha yat cha 
ayam antaratman akashah etan martyam etat sthitam etat sat tasya 
sthitasya etasya satah esha raso yat chakshuh sato hyesha rasah 



Purusha and Sun 
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[There is no separate section for ChMndogya U. because the 
quotations from it are given elsewhere. Chapter 2 dealing with 
Gayatri mantra refers to the Chhandogya U. (3.12.5,6), is RV (10.90.3). 
Chh. U. (1.6.6) is discussed below. Note that the word 'uttama 
purusha' With explanation is already found in Chh. U. (8.12.3).] 

8. Purusha and Sun 

According to Maitrayamya Upanishat (6.6), the Sun is the visual 
apparatus. The special processes of a person are dependent upon 
this, which therefore is real {satya), and the Purusha is settled in 
the eyes. 

The correspondence between the solar orb in the universe and 
the visual apparatus in the individual is a prevailing idea in the 
Upanishadic lore. The eye is often termed the inner sun for the 
individual. Even as the sun measures out day and night, life-span of 
all beings, development and decay of all things, directions and 
durations, the eye also perceives, determines, resolves, plans and 
helps behavior in general. The principle behind the sun and behind 
the eye is the Purusha. Chhandogya Upanishat (1.6.6) describes the 
Purusha as the resplendent spirit dwelling inside the solar orb, 
brilliant like burnished gold, as well as in the creature's body filling 
it all over down to the very nail-tips, again luminous like gold. 

(fH) 3^": I rq^T^T W: II (2.3.5) 

atha amurtam pranah cha yah cha ayam antaratman akashah etat 
amrtam etadyat etat tyat tasyaitasyamurtasyamrtasyaitasya yatah 
etasya tyasya esha raso yo ayam dakshine akshan (ni) purushah 
tyasya hyesha rasah 

13 3n^rq^: i ^nttt f| H^ft *u^n I ^^it m *n^rr&rcfcr I 

adityashchakshuh chakshurayatta hi purushasya mahati matra 
chakshusha hyayam matrashcharati satyam vai chakshuh 
akshinyavasthito hi purushah sarvo artheshu charati (6.6) 

14 Vn^s ^fo^ f^?m: i^r i farm «ra^<«^ 

^uKoii^cf rrq-^Tjf: || chh. U. (1.6.6) 



12 



Purusha Sukta 



Brhadaranyaka (5.5.2) makes an explicit statement to the effect 
that the Purusha indwelling in the solar orb and the Purusha abiding 
in the right eye (the left eye being represented by Moon) of a being 
are established in one another, Both are full of light and energy, If 
one is established by rays of light, the other is established by the 
vital currents. 15 

Shatapatha Brahmana (6.2.2.9) speaks of a seventeen-limbed 
Purusha, which is, for appearances, more human than solar. The 
limbs are: (1-10) the pranas (five major and five minor), (11-14) 
organs (two arms and two legs), (15) body as a whole (called here 
atma), (16) neck, and (17) head. This Purusha is designated as 
Prajapati, whose extent is equal to that of Agni. 

Prajapati is here identified with Agni, who is the representative 
of Aditya on earth. 

9. Creation and Prajapati 

This Sukta refers, albeit in an indirect way, to the creation of the 
world by Purusha. There is another sukta, which likewise makes a 
reference to creation, the well-known Nasadlya- sukta RV (10.129). 
Taittirlya-aranyaka (1.23) (given in footnote 17) calls the Purusha by 



ya esho antaraditye hiranmayah purusho drshyate hiranmayah 
shmashrur hiranya kesha apranakhatsarva eva suvarnah 

<f^^sf^-y frlfed: yi^H^M-jJI Brh.U. (5.5.2) 

tadyat tatsatyamasau sa adityo ya esha etasmin mandate purusho 

yashchayam dakshine akshan purushah tavetau anyonyasmin 

pratishthitau rashmibhir esho asmin pratishthitah pranair ayam 

amushmin 

16 ^ 1 W^ft I" .5^: I TPTT: I WWI^ i 3TW 

SlftwfacW Jmj riN^^H^doHp]^ II (SB) 

yadveva sapta dasha sapta dasho vai purushah dasha pranah 
chatvari angani atma panchadasho grlvah shodashyah shirah 
saptadasham purushah prajapatih agnir yavan agnir yavatyasya 
matra tavat evainam etat samindhe 



Creation & Prajapati 
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the expression Prajapati, and describes how he became responsible 
for creation. At the beginning there was only water, and Prajapati 
took shape and floated on its surface on the leaf of a lotus plant 
(pushkara-parna). In his interior, in his mind, there then arose a 
desire (urge, impetus, primordial will) to create all this (what we 
see now). Whatever now a Person desires, he gives expression to it 
in speech and in action. This is the bridge between what exists not 
and what exists. The passage is accomplished by what is known as 
'tapas', which word means austerity, penance, reflection, brooding, 
intense heat. Creation proceeds only through 'tapas'. 

In the exhilaration of tapas, Prajapati shook his form vigorously. 
From the flesh-like constituents of his form came forth the sages 
known as Arunas, Ketus and Vatarashanas; from his nail-like parts 
the sages known as Vaikhanasas; and from his hair like parts 
Valakhilyas. However, the essential aspect of the watery mass 
solidified in the form of a tortoise and issued out. Prajapati inquired 
if this was the offspring of his own skin and flesh. The tortoise 
replied: 'No, I have been there all the time, even prior to all these 
beings that have now come out'. The tortoise-form was what 
appeared now, but the spirit of it was always there, and this was 
Purusha. This indeed is the Purusha nature of the Purusha; the 
expression 'Purusha' signifying 'what was there earlier' [purvam 
samabhut). The Purusha, to demonstrate his power, arose then with 
a thousand heads, with a thousand eyes and a thousand feet. The 
number 'thousand' indicates vastness and immeasurable immensity 
of creation. 

This account appears to be an introduction to Purusha Sukta. 
The first words of the mantra of the sukta are repeated here, with 
the suggestion of the context; illustrating the Purusha nature of the 
Purusha (purushasya purushatvam). The innumerable forms of 
creation are all emanations from a common foundation: the kama 
of Prajapati (viz. Purusha). The text of Purusha sukta presupposes 
this. The primeval tortoise, which is but the essence [rasa) of the 
waters on which Prajapati floated, represents Prakrti; and Prakrti, 
in the presence of Purusha, unfolds its manifold power and evolves 
into the entire universe^ This is called the 'Virat' (illumining itself in 
different and multiple forms), an aspect of Prakrti, which also is 
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referred to in the sukta. Here is the text of the Aranyaka passage: 17 

The same text further identifies Prajapati as the first born of the 
universal order (prathamaja rtasya); and the word rta used in this 
context signifies not only the order that is universally relevant and 
operative, but also reality that is unaltered by space and time. The 
first expression of this rta is the desire (kama) which distinguished 
Prajapati. The tortoise as the essence of the primeval water is itself 
the articulation of 'desire'. Consider the continuation of the above 
account, where a mantra is cited in support (Taittiriya Aranyaka 

1.23.9): 



cT^T WrT, dcfr4 u l l ^frfrf I TA d - 23) 

apo va idam asan salilameva sa prajapatir ekah pushkaraparne 
samabhavat tasya antarmanasi kamah samavartata idam srjeyam Hi 
tasmad yatpurusho manasa abhigachchhati tad vacha vadati tat 
karmana karoti tad eshabhi anukta ^ 

^refir f^F^^fe M^rT wfr H^rfcr, rv(io.iz9.4) 

kamah tad agre samavartatadhi manaso retah prathamam yad asit 
sato bandhum asati niravindan hrdi pratishya k^yoj^ 1 ^^^. 
^ ^mf^r | ^Rrft M^T *T ^ ^ I <NT II dMtrntqi 

upainam tadupanamati yat kamo bhavati ya evam veda sa tapo 
tapyata tapas taptva sharTram adhunata tasya yan mamsam asit tato 
arunah ketavo vatarashana rshayah udatishthan ye nakhah te 
vaikhanasah ye valah te valakhilyah yo rasah so apam antaratah 
kurmam bhutam sarpantam tarn abravit mama vai tvangmamsa 
samabhut na iti abravit purvam eva ahamihasam iti 

tat purushasya purushatvam sa sahasra shirsha sahasra akshah 
sahasra pat bhutva udatishthat 

^TnfcT: WT^TT ^fFT 31 I cHH IcH MM P refer II sfcf 
^rfoRffq- rT^Tf^ ST^TfcT T ^ ^ II (TA 1.23.9) 
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The cited mantra (said to be from Rig Veda, but not traceable m 
the present Samhita text) explains that Prajapati, the first-born of 
rta constituted (viz. created) all the worlds, all the beings and all 
space, out of the material provided by the primordial waters, or by 
their essence in the form of the tortoise. And, having created all 
things out of himself, he himself enters into all things [atmana 
atmanamabhisamvivesha). In other words, he becomes the spirit of 
all the worlds, all the beings, and of all space. The universe is but 
an emanation or unfoldment of Prajapati. The Aranyaka-passage 
adds that by 'entering' is meant pervasion and accommodation. He 
pervades over all things, in the sense that he obtains all these things 
[aptvaY and he accommodates all these things in himself so that 
they are all restrained by him, and nothing over-reaches him 
[avaruddhya). The created universe does not exhaust him; in fact, 
he transcends it and abides in his own nature. This aspect of 
Prajapati is known as Purusha. 

Purusha is identified with Narayana in Shatapatha Brahmana 
(13 6 11) where it is this Purusha Narayana who desires to 
transcend the created world, to pervade all things and become all 



, . 19 

things 



This reference is interesting in as much as the rishi of the 
Purusha Sukta is given as Narayana, and the devata as Purusha. The 
two being one in actuality, the hymn would answer to Yaska s 
description of self-laudatory hymns or adhyatmika. The word 
Narayana is explained by Manu (1.10) as indicating primeval waters 
[nara, apah) as the resting place [ayana) in pre-creation stage for 

20 

the Spirit: 



tadesha abhyanukta vidhaya lokan vidhaya bhutani vidhaya sarvah 
pradisho dishah cha prajapatih prathamaja rtasya atman atmanam 
abhisamvivesha iti sarvam evedam aptva sarvam avarudhya tad eva 

(SB 13.6.1.1) _ . 

purusho ha narayano akamayata atitishtha iyam sarvam bhutani 

aham evedam sarvam syamiti 

20 3mt to ifr 3mr % to^: i err ^ ^ tow 
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The waters are the offsprings of the very Spirit (nam) that 
produced them; and they are the Spirit's natural abode. The Spirit 
abiding in its own natural state is Purusha {pun shete, * sleeps in the 
abode, filling it through and through*). The same Spirit animated by 
the desire to create is Prajapati, the creator [srashta or 
srashteshvara) and protector [palaka) of all beings. To become the 
Purusha, the condition is to be sacrificed {viz. abandoned partially). 
This is technically known as purusfia-medha. When we read in the 
Brhadaranyaka (5.5.1) that the waters (apah) were all that were 
there in the beginning, and that these waters produced Satya (the 
real) which is also Brahma (the growing inclination), and that 
Prajapati came forth from this Brahma, the Brahma is to be 
recognized as Purusha. The passage notes that the devas (the 
shining beings responsible for all creation) worship not Prajapati, 
their immediate progenitor, but satya, who is Brahma. This is so 
because the three-lettered word satya (sa + ti + ya) signifies that the 
world of creation (which is unreal and ephemeral) represented by 
the middle letter (V/'V sandwiched between two letters which signify 
immutability, and transcendental nature ('sa' and *ya*), viz, reality. 
What is real is the source of all that appears, and also the ultimate 
destiny. Thus the real is to be resorted to by all the wise ones (viz. 
the devas). 21 

The middle letter, which represents all creation, involves the 
sacrifice of the initial and the final letters (which indicates brahma). 



apo nara iti prokta apo vai narasunavah ta yad asya ayanam purvam 
tena narayanah smrtah (Manu, l .10) 

21 3TPT STHpm 3TPT: ^c^J^RT I sH?T t 9R?T iMmft^ I 

JT^s^l d^d<^d^d:^^MR^dH,ll Brh.u, (s.s.n 

apa eva idam agra asuh ta apah satyam asrjanta satyam brahma 

brahma prajapatim, prajapatir devan te devah satyam eva upasate 

tad etat tryaksharam sa-ti-yam iti sa iti ekam aksharam, ti iti ekam 

aksharam yam iti ekam akasharam, prathama uttame akshare 

satyam, madhyato anrtam, tad etad anrtam ubhayatah satyena 

parigrhitam 
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This is the real meaning of purusha-medha. The expression 
purusha-medha occurs in Shatapatha brahmana (13.6.1.1) in the 
sense of the five-fold sacrifice {pancha-ratra-yajna-kratu), which 
was the means of transcending all creation and of^ becoming all. 
This is what the Purusha himself saw and employed. 

Elsewhere SB (12.3.4.1), this self-sacrifice was said to have been 

■ 23 

prescribed for Purusha by Prajapati: 

What was required to be sacrificed (viz. given up for a purpose), 
in this case was the own nature of purity, formlessness and 
transcendence of Purusha. Prajapati could become the creator 
[srashfa) and the lord of the created universe only as a result of 
Purusha's sacrifice. And the offsprings of Prajapati, viz. the devas, 
also sacrificed Purusha in their turn. This theme, which becomes 
the thrust of Purusha-sukta, has been pointed out in another context 
in the same text (Shatapatha Brahmana 13.6.2.1). Purusha is so 
called because he fills and enlivens all universe, and yet lies hidden 

... 24 

(viz. sacrificed) in all the things and beings. 
10. Mudgala Upanishat 

"This brief Upanishad seeks to unravel the hidden import of 
Purusha-Sukta, on the basis of Purusha Samhita which is no longer 
available (according to S.K.R.). It interprets creation as a ritual as 
well as liberation from worldly fetters". 

It belongs to the family of 108 Upanishads. It is said to belong to 
the family of Upanishads associated with Rig Veda since all of them 



sa etam purushamedham pancharatram yajnakratum apashyat, tarn 
aharat tena ayajata, teneshtva atyatishthat sarvani bhutani idam 
sarvam abhavat 

purusham ha narayanam prajapatir uvacha yajasva yajasva iti 

ime vai lokah purayam eva purusho yo ayam pavate so asyam puri 
shete tasmat purushah 
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have the same Shanti mantra, L om; vang me manasi pratishthita'* 

The explanation given here involves the glory and majesty of the 
four vyuha forms of Vishnu namely: Vasudeva, Sankarshana, 
Pradyumna and Aniruddha. It relates these 4 vyuhas to the 4 
symbolic padas of Purusha referred in (10.90.3,4). The first three 
exist in heaven. By the fourth, Aniruddha (or Narayana), all the 
worlds have come to be. 

The text of this brief Upanishad is in the first edition of this book 
published by Kalpataru Research Academy. It is also available in 
the book 'Samanya Vedanta Upanishads\ published by 
Theosophical Society, Adyar, Chennai. This society has also 
published in a separate book the English translation done by A.G. 
Krishna Warrier, (without text). 



+ For the text and translation of this mantra, see the SAKSI book, 'Shanti 
Mantras from the Upanishads and Veda Samhtias', page 1. 



II. Mantras with Explanations 
Purusha Sukta 

The sukta called Paurusha (for it has Purusha as devata) with 
sixteen rks constitutes the ninetieth sukta of the tenth mandala in 
Rig Veda Samhita (or ashtaka 8, adhyaya 4, varga 17-19). 
Katyayana's Saruvanukramanl (60,5) gives Narayana as the seer 
(rshi) and Purusha as the deity invoked (devata). The lineage of the 
seer has not been mentioned. And the deity Purusha is the 
well-known spirit as the twenty-fifth principle of Sankhyas, and not 
to be mistaken for a human person. Ananda-tirtha mentions that 
Purusha is so called because of his fullness and because he 
represents totality of existence. Sayana explains that the spirit is 
called Purusha to distinguish him from Prakrti (with twenty-four 
principles) characterized by avyakta, mahat and so on. Purusha is 
the creator, the source of the universe, according to Shaunaka. The 
first fifteen verses are in anushtup-chhandas, the last one being in 
trishtup. In Vajasaneyi-Samhita, the anushtup used here is more 
specifically termed as nichrd-anushtup. 

[Format: Each mantra and its explanation is in four parts. The text 
of the mantra in Devanagari script is followed by its Roman 
transliteration. Here relatively long and complex words are divided 
into simpler parts by the use of Sandhi Rules. The third part is the 
translation or brief paraphrase of the mantra. The fourth part has 
detailed explanations for the mantra, phrase by phrase. Each mantra 
is divided into 2 or 3 phrases.] 
Mantra: 10.90.1 

sahasra shlrsha purushah sahasrakshah sahasrapat 

sa bhumim vishvato vrtva atyatishthat dashangulam 

The Purusha is thousand headed, thousand-eyed, and with thousand 

feet. He encompassed the universe, and transcended it by ten 

angulas. 
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(?) tl sahasra shlrsha purushah sahasrakshah 

sahasrapat 

The expression sahasra is not to be taken in its literal sense. It 
means 'many', 'innumerable'. Shatapatha-brahmana (8.7.4.11) gives 
'all', 'entirely* [sakala) as the meaning of sahasra. Sayana suggests 
that the expression sahasra is metaphorical in nature; by 

2 

implication, it means infinity. The Purusha has here the all- 
encompassing, universal body {brahmanda-deha), the form of the 
aggregation or totality of all living creatures [sarva-prani- 
samashti-rupa). According to Sayana, this is designated as 'Virat' 
(to be explained later, see verse 5). He has innumerable heads, eyes 
and feet in the sense that the heads, eyes and feet of all beings are 
in fact the heads, eyes and feet of the Purusha alone. The parts of 
the body mentioned, again, are metaphorical, and by implication all 
parts of the body of individual beings are meant. They are all 
included in the *body* (or form) of Purusha. 

For the employment of sahasra in the sense of 'countless' in 
Rigveda, see (7.55.7) sahasra-shringa-vrshabha (the bull with a 
thousand horns), (9.101.6) 4 sahasra -dhara (thousand streams), 
(10.114.8) sahasradha mahimanah (thousand-fold glory), (9.58.4), 
sahasra-dana (thousand-gifts), (1.11.8) sahasra -ratayah (thousand 
-measured wealth), sahasra-ayuta data, (giver of thousands and 
myriads) ^sahasra-chetah (thousand-spirits) and so on. In Yajurveda 
VS (17.71), Agni is described as thousand-eyed, having hundred vital 
currents, and a thousand breaths, and as the ground of the world of 
thousands of beings. 

The first two mantras of Purusha-sukta are repeated verbatim in 
the body of the Shvetashvatara Upanishad (3.14, 15) along with their 

, # - 3,4,5 

explanations. 



sahasrayatveti sarvam vai sahasram sarvam asi 
sahasra- shabdasya upalakshanatvat anantaih ... 

3 %w«rp<r frwt g^t fWt Tij5?r faNdwic^ i shv. u, o.3) 

Shv. U. (3.11) 

5 3ig8HN: ^^SnKlcHI SRHT ^ II Shv. u. (3.13) 



Mantra: 10.90.1 
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Shatapatha Brahmana (8.7.4.11) gives sahasra (meaning 'all', 
'entire') as the very measure, image or designation of the Supreme 
Spirit. 

Three organs mentioned in this context are head, eyes and legs. 
Head symbolically represents will {sangkalpa), the eyes vision and 
knowledge {darshana), and legs movement, action and transactions 
{vyavahara). The import is that all resolves, understandings and 
operations in the world are actually made by the presence of the 
Purusha. 

Of the three descriptive epithets of the Purusha, the first one, 
viz., sahasra -shirsha is not to be found anywhere else in the Rig 
Vedic corpus. The third one, viz. sahasra-pat is found only in one 
other passage in RV (8.69.16) in connection with eulogizing the Sun. 
It is to be noted that pada (or foot) is also used in the sense of rays 
of light (rashim); and sahasra-pat naturally refers to Surya. The 
second epithet, viz. sahasraksha, however, recurs in four more 
passages: sahasraksha dhiyaspati, (1.23.3) referring to Indra and 
Vayu together; sahasraksho vicharshanih (1.79.12), with reference to 
Agni; tasmai sahasram akshibhir vi chakshe (10,79,5) with reference 
to Agni; and sahasrakshena shata-sharadena (10.161.3) with 
reference to Indra, or havis, or again to the deity which destroys the 
disease known as raja-yakshma. 

From these references, it is easy to see that the ideology of 
Purusha comprehends the concepts of Agni, Indra, Vayu and Surya. 
Agni is the devata of the earth, Indra/Vayu of the mid-region, and 
Surya of the celestial realm (in the tri-sthana- devata framework). 
And Agni is a form of Surya; even as Vishnu {tripat) is. In fact, 
Purusha-sQkta is traditionally regarded as a eulogy of Vishnu, in his 
role as Surya, Agni and yajfia {yajno vai vishnuh TS (3.1.10)). Surya 
is also identified with Vishva-karma (RV 10.170.4), the maker-of-all; 
and he makes three giant strides (morning, noon and evening) and 
hence called tripat or Vishnu (pervader of earth, sky and air). In 
this sense, he symbolizes the essence [rasa) of all existence, the 
core-principle of existence, of which Agni, Surya and Indra (Vayu) 
are but aspects. 

(R) ^ft^ II bhumim vishvato vrtva atyatishthat 

The word bhumi (literally earth) here means the entire universe 
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[brahman da -golaka-rupam, Sayana) and it includes by implication 
all the three realms {bhuh, bhuvah and svah). The Purusha 
encompasses this, surrounds it from all sides {sarvato pariveshtya) , 
that is to say, he enters into all that there is, without leaving any 
gap. He makes it his base (adhishthaya), says Sayana. He fills all 
existence, and hence he is called Purusha [purayati, prnati, 
vyapnoti). Encompassing is by his own might and majesty {sva- 
mahimna). 

(\) <*\\ftp\ II dashangulam 

The Purusha' s measure exceeds that of the universe he 
encompasses. The excess of the Purusha's measure is given as 'ten 
ahgulas'. Angula is the Indian inch, a finger's breadth, equal to eight 
barley-corns placed side by side. 'Ten of these' is said to be the 
measure of man's height, or pradesha-matra which is also the 
measure involved in the sacrificial altar [yajha-vedi). Shatapatha-- 
brahmana (10.2.1,2) has this account. 6 

The same text (10.6.1.10-11) suggests that the measure represents 
Agni-Vaishvanara as the person who fills and enlivens the human 
body; it is established inside man's physical frame, and hence is 
called the person-image {purusha -vidha). 

The notion of purusha-vidha (person-image) involves the 
measure of the space between the top of the fore-head [murdha) 
and the lower line of the chin [chibuka). Shankara explains what is 
meant by pradesha-matra in his commentary on Chh. U. (5.18.1) 
and that on the Vedanta-sutra (1.2.31). 

The Vaishvanara's body extends from the heavens to the earth, 

6 <f (^f^) ^T^fefirfM^ I 5WT % Srf ftcT^ I 
d^MHI M^^: II 

7 murdhadi chibuka anteshu purusha avayaveshu purusha vidhatvam 
kalpitam 

8 ^ftow#f;4f^: ^=flHi<k|TiRRi^4> 

Chh. U. 5.18.1 



Mantra: 10.90.1 
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comprehending three realms (dyauh, antariksha and prthivfc and at 
the individual level, the extension is from the top of the forehead to 
the bottom-line of the chin. In this area also the three realms are 
seen represented. The fixing of the two limits (murdha on the one 
hand, and chibuka on the other) and ascertaining the extent of the 
space between these limits is what is meant by pradesha-matra. 
This is said to correspond to dashangula. The Purusha can be 
visualized here easily, which is the reason for the especial mention 
of this area. 

Mahidhara, on the other hand, takes the measure dashangula to 
refer to the heart (where the Purusha abides), which is above the 
navel [nabhi) at a distance of ten angulas. The Purusha is the light 
that shines within the heart-lotus, which is also the seat of the soul. 

Bhatta-Bhaskara (Taittinya-aranyaka-bhashya 2.12.1) takes the 
same view: the heart- space (hrdayakasha) is of the dashangula — 
measure, according to him. He further says that the expressions 
'heart', 'sky', 'Purusha' are all synonymous. 

Alternately, the expression dashangula refers to the heavenly 
region, because the Purusha transcends the regions of earth by ten 
angulas and settles himself in the high heavens, and not below ten 
angulas. 

There is another view that dashangula refers to the space inside 
the mouth, between the two jaws; this is said to be the 
representative of the space inside the universe. 

However, Sayana says that this dashangula is only a figurative 
expression, which means that it cannot be measured, or definitely 
ascertained. The import is that the Purusha is beyond all things, and 
superior to all things: he pervades not only all that exists but also 
what does not exist. The word atyatishthat means 'stays 
transcending it', atikramya sthitavan. 



° Shankara on Vedanta-sutra (1.2.32), bhruvoh ghranasya cha 
sandhih yas sa esha dyulokasya parasya cha sandhir bhavatiti 
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Mantra: 10.90.2 

purusha evedam sarvam yat bhutam yat cha bhavyam 
uta amrtatvasya ishano yat annena atirohati 

All this, entire world, whatever has been (bhuta) and whatever 
will come to be (bhavya), is Purusha alone. Further (uta), this 
Purusha is the lord (Ishana) of immortality [amrta). Thus far, the 
import is clear. What follows (viz. yad annena atirohati), however, 
needs clarification, and that is why the anvaya (translation) for this 
has not been given. 

(?) 5^" ^ II purusha evedam sarvam yat bhutam yat 

cha bhavyam 

The statement that the Purusha is all this that exists now and is 
presented to us {idam) continues the trend of thought suggested by 
the last words of the previous mantra. 1 If bhumi there refers to the 
spatial extension of existence (inclusive of the three regions which 
are subject to change, vikara-jatam bhumyadikam sarvam, Bhatta 
Bhaskara), the synonymously employed expression idam is made to 
comprehend the three segments of time: present, past {bhutam) and 
future [bhavyam). And as in the case of bhumim, he transcends 
idam also by implication. In other words, he is beyond space and 
time. He is immutable and eternal. Immutability is beyond bhumi, 
and eternity is beyond idam. In Katha-Upanishad (4,12 and 13), we 
have the description of Purusha who abides in the centre of 
individual being (madhya atmani) as 'the lord of both the past and 
the future' (including by implication the present sa evadya), and the 
words used there are precisely the same as those used in the mantra 
under consideration: 2 

In Shvetashvatara Upanishad (6.5) there is an explicit statement 
that he is beyond the three-fold time (paras -trikalaf). The Purusha 
is no doubt all that is in space and time, but he also extends beyond 



bhumim vishavato vrtva atya-tishthat 
f?TTTt ^T^PT I ishano bhutabhavyasya 



Mantra: 10.90.2 
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this spatio-temporal framework of phenomenal existence. This 
transcendence is what has been termed here amrtatva, which will be 
explained shortly. About the lordship, we have it said in 
Brhadaranyaka Upanishad (2.5.15) that this atman (or Purusha) is 
the over-lord of all beings, the monarch of all beings. As the spokes 
are settled in the hub of a wheel, all beings, all the divinities, all the 
worlds and all energies are settled in this self. 

Elsewhere (4.4.22), declares that he is the lord {ishana) of all, the 

3 

overlord [adhipati) of all. 

(R) 3W3njcTc5R%Hi II uta amrtatvasya Ishanah 

The Purusha is the lord (ishana) of immortality {amrtatva). There 
is another mantra in Rig Veda (5.58.1) where the same idea is 
expressed. Maruts who are associates of Vayu are said to lord over 
immortality (Ishire amrtasya). Venkata-madhava explains mortality 
(viz. liability to change, decay and death) as the consequence of the 
Purusha abandoning the things and beings that are mobile or 
stationary or the divinities that preside over them (viz. 
sense-faculties and functions). 

That is why, according to Shatapatha-brahmana (10.5.2.16), it is 
irrelevant to ask whether mortality is one or manifold. It could be 
one or many. The Sun is one without a second for the worlds. If he 
withdraws his presence, there is one death for the entire world. But 
the Sun is also present for the individual beings severally; and if his 
presence is withdrawn from any of the beings there is death for that 
particular being. Death here is multiple. 

The Sun is the Purusha in the present context. Mortality is linked 
up with the withdrawal of his presence. 

When viewed thus, the absence of mortality (viz. immortality) 
signifies the presence of the Purusha as the inner controller 
(antaryami) of all things and all beings. Significantly in Brh. U. 
(3.7.15) this presence as antaryami is identified with being immortal 
( antaryamyamrtah) . 



4 wr ^^Ri iijt^i 
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The Atman (viz. Purusha) abides in all beings, distinct from all 
of them; the beings cannot know him fully; all beings but serve as a 
physical frame (or body) for him; and he controls all beings from 
within; this then is your self, the inner controller, the immortal. So 
says Yajnavalkya to Uddalaka-aruni. 

Sayana takes amrtatva to mean devatva (the status of a divinity. 
The gods are by definition immortal; they do not suffer change, 
decay or death. In this sense, being the lord of immortality may 
mean being the lord of the gods (divinities). The past, present and 
future apply to the things and beings on earth and in the midregion. 
The gods are the denizens of the upper, realm ( dyauh), are beyond 
the hold of space and time. The sway of the Purusha extends 
beyond the earth and the midregion to the heaven also. 

While this interpretation is possible, it does not appear 
altogether plausible, for this half of the line (amrtatvasyeshanah) is 
linked up with the other half (yad annenatirohati), and cannot be 
taken as self-contained. However the significance of the second half 
of the line is not easy to comprehend. Further, 'immortality' has a 
nuance of meaning which is more than mere deathlessness. A clue 
is offered in Nairukta-Nighantu, where amrta is included under the 
names of gold {hiranya-namani}. Although the literal meaning of 
amrta would be 'being free from destruction and death' the text 
significantly cites a passage from Rig Veda (1.72.1) to justify its 
taking this word in the sense of Yaska. But no explanation is 
available here. The passage cited refers to Agni bestowing gold on 
his devotees (according to Sayana). 

Sayana interprets the word amrtani here as referring to gold 
(hiranya-namaitat), and quotes a passage from Atharva Veda 
(5.28,11, or 9.26.1) in his support. But he finds this meaning 
inappropriate when construed with chakrano [kurvan, 'making'), 
and so prefers to change the meaning of chakrano, to 4 gifting* 
(prayachchan). Should one insist on the more normal meaning of 
'making' for chakrano, Sayana proposes to interpret the word 



uta api cha amrtatvasya devatvasya isanah svami 
u nang-purvat mriyateh, tanimrngbhyam kichcha, Unadi-sutra, 3.85 
nasti mrtam maranam asya, na mriyate anena va 



Mantra: 10.90.2 
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amrtani to mean the conveyance of sacrificial offerings to the gods 
by Agni. This is of course farfetched. It must be noted that in 
Nairukta -Nighantu there is an explanation offered by the glossator 
Devaraja-yajva. Gold does not disappear or lose itself, whatever 
form it is made to assume; and it is in this sense that it is amrta. 

It may also be pointed out that Prashna Upanishat (2,5) uses the 
word amrta along with sat (what is real, what has come to be) and 
asat (what was in the past or is in the future, but does not exist 
now). The amrta here is the common ground for both being and 
becoming. The Vedic mantra under consideration speaks of the 
Purusha being all this (idam) y (sat or Being), and also what was in 
the past (bhutam) and will be in future (bhavyam) [asat or 
becoming); and goes on to describe him as the 'lord of amrtatva\ 
The reality as well as appearances (sat and asat or idam and 
bhuta-bhavya) is made possible by the common ground for both, 
viz. the Purusha. Being and Becoming are nurtured by annam 
[annena atirohati), also provided by the Purusha. It is the presence 
(mere presence) of the Purusha that makes all this possible. He 
continues to be present in reality as well as in appearances, even as 
gold remains the same in whatever article is made out of it. This is 
the sense in which Nairukta -Nighantu takes the expression amrta. 
It is the self as inner controller (antaryamin) that is real and also 
persisting amid all change, and in this sense immortal. 

Mahidhara interprets amrtatva as salvation [mukti), which is 
everlasting, and describes the Purusha as the lord of it, in the sense 
that he bestows it upon his devotees at his will. According to 
Mahidhara, the Purusha is the lord of salvation as well as the 
phenomenal existence, which is brought about and nourished by 
anna. What is meant in this context is that the Purusha is the very 



7 

na hiranyasya yasyam kasyam chid avasthayam atma-nasho 
vidyate 

sadasachchamrtam cha yat (sat cha asat cha amrtam cha) 
amrtatvasya amarana- dharmasya Ishanah; mukter ishanah: yosau 

nasau mriyata iti arthah 

kimcha yat jlva-jatam annena atirohati utpadyate tasya sarvasya 

c ha ishanah 
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self (atma), which is deeply hidden within all creatures. It is the; 
immanent reality, the inner controller. And to realize this isr 
tantamount to salvation (muktij. 

( 3 ) <K^Hlftl(Uft 1 1 yat annena atirohati 

As indicated earlier, the second line of the mantra where he is 
said to mount above through food has two distinct parts, which are 
necessarily interconnected. While the first part could possibly be 
taken in an independent sense, the second by its very structure is 
dependent upon the earlier part. The connecting expression is yat (a 
relative pronoun in the neuter gender and in the nominative case), 
the precise significance of which in the present sentence is rather 
uncertain. It may plainly be a word referring to tat (viz. the 
Purusha). The word for Purusha, being in the masculine gender 
(Tshanah), the existing relative pronoun [yat) also may be construed 
as yah (such transposition being usual in the Vedic passages). The 
sentence would then either be: 

The Purusha who grows up and ascends by anna is also the lord 
of immortality. 11 Or, 

The Purusha, although the lord of immortality, yet grows up and 
ascends by anna} 1 

There is another sense in which the word yat may be taken. 
Say ana, has interpreted yat as meaning yasmat ('because of ), in the 
causative sense [hetu). That this is possible has been indicated in 
the lexicon, Amara-Kosha (3,4,3). The import, according to him, 
would be: Because of the power by which the Purusha is the lord of 
all beings, he has made provision for their sustenance by bringing 
forth food {anna). He assumes the form of the entire universe 
(consisting of the creatures that enjoy and the objects of 
enjoyment). While doing so, he goes beyond the causal condition 
(which is incomprehensible to us) and grows up into the condition 
of the effect (viz. the universe that can be perceived and 
understood). 



Mantra: 10.90.2 
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The significant word in the sentence is obviously anna. It is usual 
to derive the word from the root ad {bhakshane, karmani ktah), 
which has the sense of eating. Anna is what is eaten by living beings 
{atti), viz. food; and it is also what eats (or consumes) them 
(adyate) 13 viz. the karma-phala. Anna, therefore, means the 
material objects that are taken in by living beings in order to 
survive, and also the karma proclivities that are acquired by the 
individual beings while procuring food and consuming it. All 
creatures are born of such food, and survive on food. Taittiriya 
Upanishad (2.2) describes food as the most excellent in the creation, 
all beings striving to get it. 

Mahidhara takes the word anna as just food, which is 
responsible for the being and becoming of all creatures, from the 

1 4 

most superior Brahma to the least significant worm. Here, the 
relative pronoun yatis taken in the sense of 'that which', referring 
to the world of living beings which originate in food and are 
sustained by it; and we have to supply the words tasyapi Ishanah, 
meaning that the Purusha is the lord of that also. 

There is another interpretation which takes anna almost in the 
same sense: the word refers to the world of actions and the results 
appropriate to them, comprehending this physical world which is 
unreal, and also the heavenly realms which are reached by 
ritualistic and religious actions, and which are also unreal. But the 
expression atirohati is here taken in altogether a different sense: 
a-tirohati, 16 'does not disappear or vanish'. The import is that the 
amrtatva, of which the Purusha is the lord, is not obscured or 
obliterated by the phenomenal world of actions and reactions. It is 
the real, which cannot be undone by appearances. 



13 



Taittiriya Upanishad 2.2, adyate atti cha bhutani; tasmad annam 
tad uchyate 

jiva-jatam yat annena atirohati utpadyate; brahmadi-stamba- 
paryanto bhutagrama uktah; annenaiva tasya sthiteh 

annena karma - phalabhidhanena asata aihikamushmika- 
prapanchena 

na tirodhanam gachchhati 



30 



Purusha Sukta 



However, the Nairukta-Nighantu (3.9) asks 'what is anna?' and 
answers: 'anna is so called because living beings incline or bend in 

17 

its direction, or because it is consumed'. The word annam is 
formed from the root ad (bhakshane, karmani ktah, adyate iti) 
which has the sense of eating. Anna is food, as it is eaten. But the 
word is also derived from the root an (anity anena), which means 

18 

'to breathe' [prananarthaka) . The Nighantu gives andha (that by 
which the creatures live, Kshlra-svami), brahma that which makes 
the creatures grow, and which grows because of the creatures, and 
varcha [dTptau, glowing, that which gives lustre to the body) as 
synonymous with anna. Anna, derived from the root which has the 
meaning of movement or going {gatyartha), has by the same fact the 
meaning of knowledge {jnanartha); anna, therefore, would mean 
knowledge. According to Siddhanta-kaumudi, anna, means the Sun 
(Surya). It can thus be seen that the definition given in Nairukta- 
Nighantu would apply equally justifiable to all these words: food, 
prana, brahma, jnana and Surya. And it is by these that the Purusha 
goes beyond his own nature (of being unmanifest, inaccessible to 
our instruments of cognition, absolutely unitary and pure 
awareness) and becomes manifest as the Purusha involved in the 
transactional world. 

Mundaka Upanishad (1.1.8) declares: By tapas (austerity or will) 
'Brahma ' emanated; and from 'Brahma' came forth anna, from anna 
emerged 'prana' as also manas (mind), satya (truth), lokah (the 
worlds of our experience) and amrta (explained above) in actions. 

Elsewhere in the same text (1.1.9), we have the explanation that 
the tapas, (which was the source of all creation) is of the nature of 
intense and profound knowledge. It is from this tapas that the 
brahma (the fundamental principle of phenomenal existence), 
nama-rupa (names and forms which constitute the phenomenal 
existence), and anna (explained above) spring forth. 



17 annam kasmat? anatam bhutebhyo, atter va 

18 gloss on Nighantu, anyate pranyate prajabhih; atter va 
nishthatakarah. atra anna iti nirdeshat jagdhyadeshabhavah; adyate 
sma annahetutvadva annam ityuchyate 

19 brhi vrddhau, na-lopashcha, unadi, 4,141. with manin-prefix 
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The words amrtatva and atirohati in the above mantra may 
indeed be considered together, for the two words are significantly 
employed in Rig Veda, 'amrtatva' (in the sense of immortality as 
specified earlier) is used especially with reference to Agni in 
numerous mantras. Agni is said to establish everyday the mortal in 

20 

the excellent state of this immortality. By the grace of Agni, vision 
of the heavenly realms and immortality are alike secured. Waters 
(from which Agni arose) constitute the navel of this immortality. 
Agni is resorted to by the gods who are eager to safeguard 

23 

immortality. Vaishvanara-Agni's rites bring about this 
immortality. 24 Agni is invoked for the sake of this immortality. 
Sauchika-Agni helps the gods attain to immortality. Savitr, the 
engaging form of Surya, who is in his turn the significant form of 
Agni, is also associated with this immortality, and helps the mortal 

27 28 

to attain to immortality. ' Savitr is responsible for the 
procurement of the excellent and initial share of immortality by the 
gods through the sacrificial rites. 29 When Surya causes rains to pour 

30 

down from the sky, immortality spreads all-round. 

Then there is this expression atirohati, which literally means 
mounts up, ascends, climbs. It suggests an upward movement, a 
transcendence, growth into a higher state or level of being. There 
are several mantras in Rig Veda where the same expression is 



1.31.7, tvam tarn agne amrtatva uttame martam dadhasi shravase 
dive dive 

21 1.72.10, divo yadakshl amrta akrnvan 

22 — * 

4.58.1, ghrtasya nama guhyam, .... amrtasya nab hi 
1.96.6, amrtatvam rakshamanasa enam devah agnim dharayan 
dravinodam 

24 6.7.4, tava kratubhir amrtatvam ayan vaishvanara 

25 10.52.5, a vo yakshi amrtatvam 
10.53.10, yena devaso amrtatvam anashuh 

27 l.l 10.3 tat savita vo amrtatvam asuvad agohyam 

28 _ 

martasah santo amrtatvam anashuh 

29 4.54.2, devebhyo hi prathamam yajniyebhyo amrtatvam suvasi 
bhagam uttamam 

30 4.58. 1 , samudrad urmir madhuman udarad upamshuna sam 
amrtatvam anat 
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employed, mostly with reference to Surya. In one mantra (10.8.20), 
Surya (probably Ushas) is sought to make Surya rise up to the realm 
of immortality {aroha surye amrtasya lokam). Surya rises to the sky 

* 31 

of light or heavens; Surya is seen when we rise up to the vast 

32 

oceans above (the heavenly realm, or the principle of time, kala). 
Varuna and Mitra (4.13.2) make the sun ascend to the high heavens. 
Or it is Indra that prompts Surya to rise up to the sky, so that he 
may be sighted all the time; 33 Indra* s fight with the demon of 
darkness and draught, Vrtra, is linked up with the sun's mounting 
up to the heavenly realm; Indra helps Surya ascend to the sky so 

35 

that the process of ripening on earth is facilitated. 

In one mantra (10.156.4) Agni is credited with raising Surya to 
the vast sky so that light may shine on all creatures, 36 

Agni (the devata of the earth region) is frequently mentioned in 
connection with anna in Rig Vedic mantras (as many as eighteen 
times), and likewise Indra, the devata of the mid-region is 
associated with anna almost as often (about fourteen times). Thus 
the expression annena atirohati becomes meaningful, when viewed 
against the background of Surya' s mission of rising from the earth 
region and mid-region into the celestial region, assisted by Agni and 
Indra. It may also be noted that Purusha-sukta employs other 
expressions synonymously with atirohati: urdhva udait (Mantra 4), 
vyakramat (op.cit) and ajayata (Mantra 5), In all these contexts, the 
roles of Surya {dyus-sthana), Indra [madhyama-sthana), Agni 
{prthivi-sthana) are coalesced into the character of the all-pervading 
Vishnu, who is in fact the primary import of the expression 
Purusha. 



31 

1.50.11, udayan adya mitram aha arohan 

32 

10.37.8, arohantam brhatah pajasas pari vayarn jivah prati 
^ashyema surya 

l .7.3, indro dlrghaya chakshasa a suryam rohayat divi 
1.51.4, vrtram yad indra shavasavadhlr ahim adit suryam divi 
arohayo drshe 

35 

8.89.7, amasu pakvam airaya a suryam rohayo divi 
agne nakshatram ajaram a suryam rohayo divi, dadhat jyotir 
janebhyah 



Mantra: 10.90.2 
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It remains, however, to be considered how amrtatva becomes 
related to atirohati. If atirohana has the sense of transcendence of 
the earth and the midregion (with all the creatures abiding in them) 
into the realm of the bright heavens [dyus-sthana, where Surya 
dwells), amrtatva must refer to the reality of this realm of the bright 
heavens, (cf. next mantra, amrtam divi). Quite frequently the devas 
(dwellers of the heavenly realm, dyus-sthanad devah) are 
associated with amrtatva (e.g. 10.53.10, deva; 10.52.5, yatha vo deva 
varivah karani). And ati-rohana (transcendence) is as frequently 
associated with the heavenly realm, which is referred to as 
amrtasya loka (10.85.20) (e.g. 10.156.4 rohayo divi; 1.51.4 divi 
arohayo; 1.7.3, asuryam rohayad divi; and 8.89.7 rohayo divi). 

Amrtatva (immortality), as explained earlier, is the negation of 
mrtyu (death, decay, destruction). Durgacharya (on Nirukta, 11.1.8) 
explains that mrtyu is synonymous with madhyama-prana; it kills 
the individual being, as it (the madhyama-prana) ascends to the 
higher regions, taking with it the other vital currents that would be 
involved in keeping the body alive. 

Thus the expression utkramati (goes up) is synonymous with 
ati-rohati (ascends, transcends). Where the madhyama-prana goes, 
or the region where the ascent is accomplished, is amrtatva (beyond 
the hold of death): this is obviously dyus-sthana [divi), where the 
devata is Surya. Surya is explained by Yaska (Nirukta, 
uttara-shatka, 12.2.3) as so called because he moves onward 
(sarpana), moves about in the sky (sarati akashe), procreates all 
creatures [prasuvati), and inspires and prompts all creatures in their 
own activities (prerana). Durgacharya takes the last detail in the 
sense of Vayu prompting the movement of the Sun. 

Moving about in the sky, and being moved upward by Vayu, 
indicate the ascent through the mid-region. And Yaska further cites 
a passage from Rig Veda (1.50.1 udutyam jatavedasam) and points 
out that the ascent is for all creatures to behold {drshe vishvaya) 
and profit by the rays of the sun which are beams of knowledge 
[ketavah, prajna-nama, Nighantu 3.9). 

He proceeds to quote another Vedic passage where Surya is 
eulogized as filling with his majesty the heavenly realm, the earth 
and the midregion, and as the very self of all things and beings, 
Nirukta (12.16). 
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Surya has a transcendental aspect, insofar as he 'transcends' 
(ati-rohati); he is the spirit, in this aspect, in the solar orb, the spirit 
illumining the three realms, himself being in the highest realm 
(divi), the controller from outside [Tshana). There is also an 
immanent aspect as antaryamin, as residing in the right eye, and as 
the immortal and essential spirit {amrta). The idea of Purusha 
comprehends both aspects. 

Mantra: 10.90.3 

etavan asya mahima ato jyayan cha purushah 
pado asya vishva bhutani tripad asya amrtam divi 

Whatever is there in the phenomenal world is but the Purusha' s 
majesty. But in his own nature he is much greater than this. All that 
exists before us is only one quarter of his nature or majesty, while 
the remaining three quarters are settled beyond our ken, in the 
celestial heights; untouched by change, decay or death. 

(?) 4riNI^3TFTTTf^TT I etavan asya mahima 

So much is his greatness. The expression etavan presupposes 
whatever has been said in the previous mantra: that the Purusha is 
all this which is within the framework of space and time, and also 
all that is outside this framework, and that he is the lord of amrtatva 
as well as of the phenomenal world which grows by all that the 
living beings incline towards. In this expression is included the 
world in the past, in the present and in the future, 2 and the world of 
living beings of all orders and the divinities of all types. 

The word mahima (or mahiman) which means greatness, might, 
glory, majesty or power, is derived from mahat (in the sense of 



from etad or 'this 5 with the prefix vatup, according to the rule yat 
tad etebhyah parimane vatup 5.2.39, meaning etad parimanam 'so 
much\ 'of such measure or magnitude', referring to quantity, 
number or size, cf. Panini, 2.4.15. 

2 

atitanagata-vartamana- rupam jagad-yavad asti 
yad idam deva-tiryang-manushatmakam drshyate 



Mantra: 10.90.3 
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exceeding). 4 Sayana explains this greatness as Purusha's own 
special prowess (svakiya-samarthya-visheshah), and this makes him 
superior to everything else {utkarsha). When this mahima is 
enumerated as one of the eight supreme powers of a great god like 
Shiva or Vishnu, it signifies that the fourteen worlds (seven above 
and seven below) are contained within his belly . For the denizens 
of any of these worlds, the magnitude of such a god is beyond 
imagination. 

The mahima mentioned here also includes vibhuti (special and 
uncanny powers) and vistara (spread, proliferation). The former 
accounts for his personal and unique capability, while the latter 
speaks of his absolute freedom {svatantrya). Neither of these, 
however, can be spoken of as his own nature {sva-rupa), which is 
much higher than these. 

(^) 3Jcft y^mi*!^ *JW: t atojyayan cha purushah 

If this be the mind-boggling majesty of the Purusha, this is not 
the all of him; there is much more to him. His actual majesty or 
greatness is far more than this perceived power or glory. The word 
atah (meaning 'relative to that', 'than that') refers to the Purusha's 
majesty, glory or power {mahimnatah) in being all of this existence 
and being the master of amrtatva. As said earlier, the Purusha's 
glory, majesty or greatness is not his real nature {svarupa); it is only 
one aspect of his, an insignificant aspect at that. We no doubt 
wonder at this glorious creation of his, but we should not 
circumscribe our understanding of the Purusha with it. His real 
greatness transcends this creation. 

Katha-Upanishad (3.11) has a mantra which indicates a hierarchy: 
the unmanifest (avyakta) is higher than the source of creation 
[mahatY, and the Purusha is higher than the unmanifest. There is 
nothing higher than this Purusha; it is indeed supreme, the highest. 

The unmanifest is so called because names and forms are not 
articulated or differentiated therein. Phenomenal world is manifest: 
it is characterized by names and forms. It presents to* us the glory of 



4 with imanich, prthvadibhyah imanij va, Panini (5.1.122) 

5 chaturdasha bhuvanani asyodare 

6 svakiyasamarthya vishesha 
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the Purusha. But what makes this possible is the prior condition of 
the initial urge or impulsion (metaphorically likened to the 'will'). 
This urge is in the nature of stress prior to explosion [sphota); it is 
called mahaty which presupposes the unmanifest state [avyakta), 
altogether devoid not only of names and forms but also of the stress 
or urge. There can be no mahat without there being avyakta. In this 
sense, avyakta is spoken of as superior to mahat. But avyakta itself 
is what gets transformed into the world of names and forms [etavan 
asya mahima), through the stage of mahat The avyakta is but an 
aspect of the Purusha, a part thereof. The Purusha includes this 
avyakta, but is not confined to it. The Purusha is in this sense 
superior to avyakta. And because the Purusha comprehends not 
only all phenomenal existence [idam), all that has been, all that is, 
and all that is going to be, but also whatever constitutes the source 
and substance of phenomenal existence [mahat and avyakta), he is 
the 'highest' [kashtha). Nothing can possibly overreach him, or go 
beyond him. 

The same idea is expressed in a mantra in Mundaka Upanishad 
(2.1.5). 

The avyakta of the Katha U. is called akshara: the seed and 
source of the world of names and forms, but undifferentiated as yet 
into names and forms (avyakrta); and therefore indestructible and 
undecaying [akshara). It has life [prana) and mind [manas) in a 
nascent state, albeit inarticulate and undirected. Beyond this 
unmanifest condition is the Purusha, absolutely devoid of form 
[amurta) and settled in the realm above the earth and the midregion 
(divya) of him, origination cannot be indicated iajah). He abides in 
the interior of all the things and beings of the manifest world, and 
also outside them. He is therefore the reality that is transcendental, 
while being at the same time immanent in creation. 

Sayana paraphrases the idea: this phenomenal world is not the 
natural or ultimate condition of the Purusha. 8 To be above it, 
beyond it, distinct from it is his natural state. It is in this state that 
Brahman is said to be founded in his own glory [sve mahimni 
pratishthitah). 



7 

from maghash, 'to burst forth', 'to come up\ 'to reveal itself 

8 9 

na tu tasya vastava-svarupam (Sayana) 



Mantra: 10.90.3 
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padah asya vishva bhutani tripad asya amrtam divi 

What was said cryptically in the latter half of the first line is here 
spelt out. All this greatness, glory or majesty of the Purusha in the 
form of this wonderful creation is not his real nature or natural 
condition. 9 In order to illustrate how the Purusha is infinitely 
greater than the greatness of the created world, the notion of the 
Purusha having four quarters [chatushpattva) has been introduced 
as a cognitive construct, in the words of Sayana. 

It is not to be imagined that the Purusha has actually four 
quarters, or that his magnitude may be measured by devices such as 
these. 'Being four-quartered' [chatushpattva) is only an as-if 
supposition. If we consider the Purusha as having four parts, all this 
majesty of creation is taken care of by but one of the parts; and the 
other three parts (the much greater part of the Purusha) are beyond 
the hold of the coordinates and dimensions of the created world; 
they abide high in the heavens, altogether inaccessible to us. The 
pada- ideology has the function of showing us how insignificantly 
small the created world (which presents to us the glory of the 
Purusha) is, in contrast to the real nature of the Purusha. 

pada literally means an instrument of movement or progression 
[padyate gamyate anena), and refers primarily to the moving foot 
(charana). The fourth part of a mantra in Rig Veda is technically 
called a pada (rk-pada). This was the forerunner of the later 
convention of verses having four padas. By extension, anything 
could be divided into four parts, each part thereof being known as a 
quarter. The three-quarters is a greater measure than a quarter; it is 
larger, more expansive, mightier ijyayan). The pada is but a part of 
the whole, an amsha or aspect. However, the pada is to be 
considered here in the context of ati-rohatioi the preceding mantra, 
and vyakramat of the following mantra, both expressions suggesting 
transcending and expanding. The three-quarters which transcend 
the one quarter constitute one aspect; and hence the expression 
'tripat*. pada in this sense means a 'foothold' for climbing, 
ascending, or transcending, or a stride that one takes to move 
around. 
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Vishnu as tri-vikrama (who took three strides) is a well-known 
image in Rig Veda. Yaska explains (Nirukta, uttara-shaka, 12.19) 
that the word Vishnu signifies, 'entering into everything and 
pervading everything'. Durgacharya points out that Vishnu here 
means Surya whose rays of light enter into everything and pervade 
all over. Yaska, cites in support of his explanation a mantra from 
Rig Veda (1.22.17) 12 which tells us that Vishnu made three giant 
strides; and indicates the import of the mantra: 13 

This mantra visualized by Medhatithi-kanva, describes that the 
three divisions of all the space that is available were in fact made by 
Vishnu (viz. Aditya) himself, and that he transcended these 

14 

divisions. There are two interpretations by traditionalists: one by 
Shakapuni, who says that the three steps that Vishnu took, 
according to the three divisions mentioned above, signify earth, 
mid-region and the sky; and another by Aurnavabha, who says that 
the three steps refer to the Sun rising in the east, the Sun being on 
top at noon, and the Sun setting in the west. The glossator, 
Durgacharya, identifies the three steps, according Shakapuni, with 
fire (Agni) on earth, lightning {vidyut) in the mid-region and the sun 
(Surya) in the sky. Whatever the interpretation, Vishnu (or Aditya) 
transcends all these divisions. 

There are at least seven mantras in Rig Veda, 15 which speak of 



vishnur visliater va vyashnoter va, tasyaisha bhavati 

ii 

suryo rashmibhih... vishnur bhavati; yadavishta pravishtah, 
sarvato rashmibhih bhavati tada vishnur bhavati; vi-purvasya 
vashnoteh, yada rashmibhir atishayenayam vyapto bhavati, vyapnoti 
va rasmibhir ayam sarvam, tada vishnur adityo bhavati 

12 ft^tf^*^ %*tt ft^^i uioo^w ql^ ii 

13 ^ to cffesF^ f^j: I f^TT W^l t^TRTNFT 

14 

Durgacharya: yadidam kimchid vibhagena avasthitam tad 
vikramate vishnur adityah 

1.22.17 idam vishnur vichakrame tredha, 1.22.18 trini pada vi 
chakrame, 10.7.10 tredha bhuve kam, 1.154.1, yah parthivani vi 
mame rajamsi ....vichakramanas tredhorugayah, 1.154.4 yasya tri 
purna madhuna, 1. 154.2 yasyorushu trishu vikramaneshu, 1,154,3 
tribhir it padebhih etc. 



Mantra: 10.90.3 
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the three steps or divisions. Vishnu becomes tripat having made 
these three strides, having transcended them by three steps. He 
encompassed everything, as the next mantra indicates ('vishvang 
vyakramat'). Thus all the three divisions are in fact but one part. 

Vishnu's own realm is distinct from this one part (of three 
strides). It is called 'highest foothold' 17 poetically termed the 
heavens (divi) or the world of immortality (amrtasya loka). The 
transcending of the three realms is really a description of Vishnu 
abiding in his own realm and illumining the wide expanse of the 
sky. 18 But this is not to be construed as the fourth realm. Vishnu's 
presence is indeed in all the three realms, but not confined to them, 
or restrained by them. In this sense, it is not mortal {martya). 
Present within the mortal creatures, it is immortal (amrta). This is 
the real meaning of atirohana. It abides in its own glory and majesty 
(sve mahimni). Transcending each of the three realms is 
accomplished by having the visible and transactional aspect thereof 
as a foot-hold (pada). 

In reality, the transcending (atirohana) is in terms of inward 
progression, a movement in the direction of the most interior reality 
(the antaryami). The earth contains within itself the midregion; and 
the mid-region contains within itself the sky. And abiding beyond 
this sky, but within its recesses, is the Purusha, which is the 
innermost reality. Mundaka Upanishad (2.2.5) says: 

"In the Purusha is contained the three realms, the heavens, the 
earth and the midregions, and the mind with all the vital currents 
which are all pervaded by the Purusha through and through. One 
should seek to know this, the self of all beings, and abandon all 
other pursuits". 



16 1.154.3 sadastham eko vimame tribhir it padebhih and 1.154.4, eko 
dadhara bhuvanani vishva 

17 1.22.20, tad vishnoh paramam padam, 1.154.5 vishnoh pade 
parame 

9.17.5 ati trl soma rochana rohan na bhrajase divam 
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Mantra: 10*90.4 

f^TT^ssf S^J^T: ^ts^fT ifat^gph I 

tripad urdhva ut-ait purushah pado asya iha abhavat punah 

tato vishvang vi akramat sashana anashane abhi 

The Purusha who is described as 'three- quarters* or 'tripat 
(because he transcended the three footholds or the three realms: 
earth, mid-region and sky) has gone up (above the three realms) in 
the sense that he abides in his own real nature, beyond the ken of 
mortals. Only the quarter-part of the Purusha appears before us as 
the world that is recurrent and transmigratory. From his own realm, 
he has pervaded all that exists here, the living and non-living 
worlds, in diverse forms. This immense, wonderful and expansive 
universe of ours represents but a minor aspect of the Purusha's 
power, a small fragment {pada, a quarter). The Purusha's real 
nature far exceeds this limit. We cannot fathom the entirety of his 
majesty; the bulk of it is beyond our understanding. Purusha 
pervades the animate and inanimate realms (or the earth and sky). 

(?) f^TT^ I tripad urdhva ut-ait purushah 

Sayana takes the descriptive epithet tripat as qualifying the 
Purusha, who is utterly devoid of the nature of the transmigratory 
world ( samsara-rahitah) , and who is the absolute and unitary 
principle of consciousness-energy (brahmasvarupah). He 'rose 
above' (urdhva udait) in the sense that the Brahman rests in his own 
glory, being outside this transmigratory world born out of 
nescience, and being altogether untouched by the merits and 
defects of such a world. 

However, it is possible to take the expression tripat along with 
urdhva udait, thereby suggesting the meaning that the Purusha rose 
upwards, taking three steps (or making three strides), mentioned 
earlier, or with three-fourths of his power (mahima, glory, 
majesty). The three steps or the three realms may variously be seen 
as the three higher worlds [mahah, janah and tapah) y the three 



yo-yam tripat-purushah 



Mantra: 10.90.4 
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vyahrtis {bhuh, bhuvah and svah) y the three states (wakefulness, 
dream and deep sleep), the three Vedas (Rig, Yajus and Saman), 
the three padas of Gayatri and so on; the Purusha's own realm is 
beyond the three realms. There is also an identification of the three 
steps with belly (udara), heart (hrdaya) and the sky within (dahara); 
and going beyond them would be reaching sahasrara, at a distance 
of 'ten aiigulas'. 

There is another interpretation for udait: concealing his own 
transcendental nature which is devoid of any involvement with the 
transactional world, the Purusha entered into the heart of every 
creature as its very soul. 

The three steps or quarters [tripat) that move upwards in 
sequence suggest the upasana (devotional exercise) that is 
indicated. The individual transcends his lower nature and moving 
upto his higher nature, finds the Purusha as his own atman in the 
deepest recesses of his own being. 
(R) tTT^tsf^l+Hr^: II pado asya iha abhavat punah 

The significance of this sentence is that the entire universe is the 
expression of but one small aspect of the Purusha; and that it does 
not exhaust, or fully reveal the majesty and power of the Purusha. 
The word pada (literally one quarter or one step) means a small 
part (lesha), in contrast to the tripat which is transcendental. The 
pada in this context refers to the transactional world which we are 
acquainted with; iha (here) is to be taken to mean samsare (in this 
transmigratory world). 

The pada 'becoming again and again' (abhavat punah) refers to 
the constant changes {vikara) that the world undergoes and to the 
phenomena of births and deaths that are cyclical in character {pade 
pade). There is a mantra in Rig Veda (10.190.3) which speaks of the 
sun and the moon being created anew in every aeon as they were in 
the previous ones. 

The part of the Purusha that is renewed repeatedly is also 
symbolized by the ritual fire that must be kindled every day in many 
hearths. We read about this in Taittinya Aranyaka (3.14.1 1). 



2 As Taittirlya-aranyaka (10.12.3) says: ftf^f ^Nl^ll 
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And in Mundaka Upanishad (1.1.7) there is the image of the 
spider weaving its web, throwing out the threads from its own body 
and then withdrawing them into itself; plants grow out of the earth 
and get back into the earth; even so, from the imperishable Purusha 
the world comes out, and into him it returns. 

The Purusha with this one step [pada) (tatah) strode across [vi 
akramat) in all directions [vishvang). 'Vyakramat' [vi akramat) 
means, 'took or placed steps' 3 in different directions (the prefix vi 
being taken in the sense of vividha), or in an especial manner [vi 
having the sense of visheshcna). The word vyakramati signifies 
pervasion ( vyaptij. 

The word vishvang literally means 'moves about in several 
places, or all over' and thus repeats the import of vyakramat The 
two words together signify the all-pervasive character of the 
Purusha or of his one step {sarvatra sarvatah vyapta). This world of 
ours is pervaded through and through by the Purusha. 

The world of human beings is said to be sufficed in its interior 
with the world of spirits. 5 

It must be noted that in the Rig Vedic passages, the expression 
udait is very frequently used in connection with Surya (e.g. 1.50.5; 
1.124.1; 1.191.8; 3.15.2; 4.13.1; 5.54.10; 7.35.8; 7.60.1; 8,13,13; 8.27.19; 
9,17.5; 10.35.8; 10.37.2; 10.88.6 etc.), even as the expression 
vyakramat (in its variant forms vichakrame and so on) is used 
eulogizing Vishnu (1.22.16-18; 1.154.1; 4.18.11; 7,100.3-4; 8.12.27; 
8.52.3; 8.100.12 etc). And Vishnu in the Vedic context is a form of 
Surya, especially the all - pervasive aspect of Surya. Yaska 
indicates why this is so (Nirukta, 12. 18): 6 Durgacharya explains \ 



kramu pada-vikshepe 

4 vividhasthaneshu anjati gachchhati 

5 Taittiriya Samhita (6.1.12): antarhito hi devaloko manushyalokat 



Mantra: 1 0.90.4 
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(V) UI4MM41«) ^rfir II tato vishvang vi akramat sashana anashane 
abhi 

The expression in dual number sashananashanc is rather difficult 
to understand. It is a compound of two words sashana ('with 
ashana') and anashana ('without ashana"), and the word ashana is of 
obscure significance in the present context. Ashana normally means 
eating or food. And there is also the common expression 
ashananashana which means eating and fasting, (cf. Atharva Veda, 
19.6.2). But this meaning does not agree with the action of pervading 
all over, suggested by vishvang vyakramat. It has been suggested by 
Sayana that the words sashana and anashana mean living beings 
{chetana) and non-living things (achetana) respectively, thus 
comprehending the entirety of the world which is pervaded over by 
the Purusha. Raghavendra-tirtha, however, takes the words in the 
sense of sages and gods; alternately he suggests that the Purusha 
pervades the living as well as the inert world and abides as its 
controller. 8 

It has also been suggested that day and night are meant here. 
Living creatures seek food when it dawns (cf. Rig Veda 1.124.12); 
and dawn is the time when food is offered to the gods in ritual 
(1.113.12). References like Agni ruling by day and night (1.98.2; 
1.127.5; 10.88.6) represent in fact Surya as a form of Agni. 

The neuter dual sashanashane is also said to have the import of 
sadhastha (heaven and earth, dyava-prthivT). The expression 
sadhastha is employed for Agni (cf. RV 3.6.4 mahant sadhasthe 
dhruva a) as he shines over the earth and the sky (cf. also RV 6.1.11 
and 6.48.6) and for Vishnu 10 as he strides over earth and heaven (cf. 
also RV 1.154.4). The meaning of the second line of the mantra may 
thus be that the Purusha pervades over the entire world, the earth 
and the sky together. Heaven and earth also represent day and 
night; and Agni (or Surya) rules by day and night (1.98.2; 1.127.5 and 
10.88.6) in the sense that he illumines both heaven and earth. 



chetanachetane abhi vyapya tan niyantrtaya 

9 rv (10.17.6) ubhe abhi priyatame sadhasthe, referring to Pushan, a 
form of Surya 

10 RV (1.154.1) askabhayad uttaram sadhastham 
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Mantra: 10.90.5 

tasmat virat ajayata virajo adhi purushah 

sa jato ati arichyata pashchat bhumim atho purah 

The previous mantra declares that the Purusha pervaded this 
universe all over (vishvang vyakramat). The present mantra 
elaborates on this theme. From that Purusha, who envelops all 
things (the sky and the earth together), and is transcendental, was 
brought forth the Viraj; and on the basis of this Viraj, the Purusha 
manifested himself. When he appeared, he overreached his own 
nature and became the immanent spirit in all creatures. The earth, 
then, came into existence and then the creatures; or, when he thus 
appeared, he overreached the earth, both in the West and in the 
East (viz. from behind and in front). 

(?) dfHlfttlcMWd I GHmI 3T^r^T: I tasmat virat ajayata virajo 
adhi purushah 

Sayana takes tasmat (from him, or from that) as meaning adi- 
purushat (from the primeval Purusha), for there is mention of 
another Purusha, born out of the Viraj, From the primeval Purusha 
came the Viraj, and from this Viraj the Purusha that is manifest in 
the transactional world came forth. Thus the Purusha and the Viraj 
are reciprocal in their origination. 

The word Viraj needs some explanation. The word is derived 
from the root raj [dfptau, meaning 'to shine', 'to reign', 'to rule', 
*to govern', 'to excel'), and with the prefix vi (meaning 'in an 
especial manner', vishc$hcna)\ it signifies that which is inordinately 
luminous and overreaching [visheshena rajate). There is another 

2 

sense in which the word is understood: viz. that in which different 
kinds of things and beings shine or flash forth. 

We have an explanation of the above mantra in Vajasaneya — 
Samhita-bhashya, which speaks of Viraj in terms of cosmic totality. 



paraspara-utpadya-utpadaka-bhava 
vividhani rajante vastuni atra 



Mantra: 10.90.5 
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The cosmic totality (brahmanda-deha) mentioned here is in later 
thought (e.g. in Brahma-vaivarta-purana, Prakrti-khanda, Chap. 3) 
imagined to be the spatial stretch extending from the nethermost 
regions to the realm of Brahma (which is the highest within man's 
reach), beyond which is the high heavens (vaikuntha), the Purusha's 
own majesty. 

Further, this brahmanda is the grossest aspect of existence, 
grosser than the grossest, even as the ultimate atom is subtler than 
the subtlest. And this is the ground for countless worlds, the great 
primordial and pervasive space. 

This cosmic totality is the body of the Purusha. As Brh. U. (5.5.3) 
would have it, bhuh or earth is his head, bhuvah or the midregion is 
his arms, and svah or the sky is his feet. The Purusha is the soul of 
this body. With this body as the basis, the Purusha manifested 
himself. He appropriated the body as his own (dehabhimani\. The 
body emanated from himself owing to his own creative impulse 
[maya). He takes the form of the soul {jiva). From this soul, space 
(akasha) came forth, from space wind (Vayu), from wind fire 
(Agni), from fire water {apah), from water earth (prthivT), from 
earth vegetation (oshadhayah), and from vegetation food (anna), 
and from food all creatures {purushah) (Talttiriya Upanishad 2.1). 
The principle of such creative activity is technically known as 
Prajapati. The primeval Purusha became Prajapati; and from 
Prajapati the cosmic materialization called Viraj issued forth, as 
stated in Shatapatha Brahmana (6.1.1.1 and 13.2.6.3). 

This Prajapati who is ruler of all things, far and wide, is in fact 
the creative principle, and is identified with Brahma, Agni, the 
Purusha and with Vishnu. It is interesting that this is regarded as a 
feminine energy in Atharva Veda (8.10.1). 

This is so even in Taittirlya Samhita 4 and in Shatapatha 
Brahmana. 5 

Viraj was what and all that existed in the beginning. When she 
appeared, there was fear that she would become the entire world. 

3 bhuriti shirah, bhuva iti bahu, svar iti pratishtha 

4 3.3.5.2 prajapatir virajam apashyat, taya bhutam... 

5 13.2.6.3 prajapatir virajam asrjata, sa asmat srshta .... 
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There is another reference in the same corpus (l 1.8.30), where it is 
said that the primeval waters, the illumining elements and the Viraj 
occurred with Brahman, the creator, and that when Brahman 
entered the body (the material vestment for the spirit), he became 
the overlord, the Prajapati. 

Here Viraj is placed in a subordinate position to the absolute 
spirit Brahma, who as creator transformed himself as Prajapati. 
Now this Prajapati is himself the Purusha, not however the primeval 
Purusha (adi- purusha or Brahman), but the secondary Purusha, 
who emanated from Viraj [virajo adhi purushah), and who can be 
spoken of as the individual spirit, (Jlva) that enters into the body- 
mind complex. The difference is between Purusha as being and 
Purusha as subject. However, there is not a duality of purushas. We 
read in Bhagavata (l 1.4.3) that the supreme and primordial 
Narayana created the Viraj out of his own nature (in the form of the 
basic bricks of the material universe), and entered into the Viraj, 
when he came to be known as Purusha. 

There are aspects of Viraj, the cosmic totality, which enter into 
the formation of Purusha: the sun in the cosmos became the eyes of 
the individual, the air became the breath, and so on, so that the 
Purusha (the progeny of Viraj) is in reality the brahman (viz. the 
progenitor of Viraj) and all the gods (viz. the universal energies) are 
settled in it as cows in a cattle shed. So we read in Atharva Veda 
(8.10,31 and 32). 

Indeed, Prajapati is himself Viraj, even as the earth, the 
midregion, the speech and the death are all aspects of Viraj AV 

(9.10.24). 

Bhatta Bhaskara while commenting on the hymn (occurring in 
Taittiriya Aranyaka, 3.12) provides a fresh insight into the concept 
of Purusha. The primeval Purusha (called by Sayana adipurusha) is 
taken by Bhatta Bhaskara as Narayana, or pranava (omkara), 
described by some as the original unmanifest reality (avyakta). He 
is Maha-purusha in the sense that .he is distinguished by the pristine 
creative urge (maghash). The Viraj that proceeded from this source 
is Prajapati, With Viraj as ground the Purusha appeared: he is 
therefore called Vairaja purusha. He shines in all beings especially 
{vj-rajati), as the very light and life, as awareness pure and simple. 



Mantra: 10.90.5 
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This is the 'psyche' of all beings: in the words of Bhatta Bhaskara 
manasina-atma. The totality of all the psyches is Prajapati called 
dasha hotra, so called because he is characterized by ten details of 
the 'psyche': chitti (consciousness), chitta (reflection), vak 
(speech), adhita (recollection, attention), keta (desire, will, shape), 
vijnata (discernment), vakpati (eloquence), manas (mind), prana 
(vital current) and sama (tranquility), which are comparable to the 
sacrificial ladle {sruk), oblation [ajya), altar [vedi), the grass-seat 
[barhi), fire (Agni), fire-kindler {agnldhra), the oblation - offering 
priest [hotr), the impelling priest [upavaktr], the offering into fire 
(havis) and the chief priest {adhvaryu) respectively, in a sacrificial 
session. (Taittiriya Aranyaka 3.1). 

The former ten details are individuals functions or psychic 
faculties, 6 while the latter are corresponding details necessary for 
the performance of a sacrificial ritual (homa-nishpadakah). This is 
why Prajapati is figuratively called ' dasha-hotrS (the ten fold 
sacrifice). 

Bhatta Bhaskara explains that the word atyarichyata in the 
mantra signifies that the Purusha of his own accord let himself 
loose, and assumed multifarious forms that overreached his own 
original nature: he created the elements, the sense-faculties and so 
on. In this context, he cites a scriptural text (TB 2.2.9) to the effect 
that mind issued forth from the non-existent (viz. unmanifest) 
reality; and that the mind created Prajapati, who in turn created all 
beings. 'Manas' here is the 'psyche' in its latent and total, 
foundational and primordial aspects. It is the same as the Vairaja- 
purusha or Dashahotra prajapati. In other words, it is psycho- 
cosmic will (samkalpa or kama). 

(R) F 3TTcfts3TrqfcsqrT I TOI*[frmt Jt: II sa jato ati arichyata 
pashchat bhumim atho purah 

The significant word in this sentence is ati arichyata. The root of 
the word is 'rich', which means 'to empty', to evacuate', 'to give 
up', fi to leave behind'. As the Purusha was 'born' he 'emptied 



dasha shanra-gata padartha-visheshah 

viz, as he manifested or revealed himself, jatah, jam pradurbhave 



48 



Purusha Sukta 



himself, 'gave up' or 'left behind' (arichyata), Sayana paraphrases 
this expression as atiriktah abhut{'ht became empty'), and explains 
that the Purusha assumed forms that were altogether different from 

_ 8 

Viraj, viz. the forms of gods, humans, beasts etc, Sayana's position 
follows Bhatta - Bhaskara's, which has already been indicated. That 
is to say, the Purusha gave up his original form; he sacrificed 
himself at the altar of creation. This self-sacrifice iatma-yajna) is 
synonymous with the sacrifice of the Purusha {purusha -medha). As 
a result of this sacrifice, earth came into being, and then {atho) the 
bodies of all creatures. 

Sayana's interpretation is that after the Purusha appeared in 
forms foreign to his own original nature, earth came into being. 
This was later than the formation of souls ijlvas) of the gods, 
humans etc. 

When the earth as the field for the function of these souls came 
into being, the physical constitutions for these souls were brought 
about. These are called puras here. Sayana means by purah bodies 
[sharfrani), so called because they are filled by the seven - fold 
constituents, like blood, flesh, bone, marrow etc. The expression 
purah may alternately mean, according to this line of thinking, 
purvam, meaning 'priory', indicating that this refers to the first 
phase of the creative process (purva-srshtij. The Adi-purusha 10 
produced the Viraj, entered into it as its spirit, 12 The souls of 
beings were thus caused. After this, 13 earth was created {bhumim 

14 

sasarja). Then, the bodies for those souls which had come into 
being earlier (tesham jlvanam purah) were created. 



virad vyatirikto deva tiryang - manushyadi rupah abhut 

puryante saptabhir dhatubhih 
described by Sayana as the Brahman who is the theme of all the 
Upanishads and the supreme spirit, sarva-vedanta - vedyah 
jiaramatma 

the cosmic body virat deham brahman da -rupam 
srshtva tatra jiva-rupena pravishya brahmandabhimanl devatatma 
jjivah abhavat 

pashchat, 'then' viz. after the causation of the souls devadi-jiva 
bhavad urdhvam 

atho, viz. after earth coming into being, bhumisrshter anantaram 



Mantra: 10.90.6 
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However, the prefix ati added to the verb arichyata modifies the 
meaning to a great extent: it connotes the sense of 'beyond' 'over', 
'over passed'. The import then would not be contained within the 
word atyarichyata, but would reach out to the words that follow: 
pashchad bhumim atho purah. 

The expression pashchat not only means 'later', 'after', but also 
means 'from behind', 'in the rear', 'towards the west', even as 
purah (purastat) means not only 'prior to', 'at first' but also 'in 
front' 'forward', 'towards the east'. The words have a temporal as 
well as a spatial connotation. To go well with the meaning of ati 
arichyata, it is better that the latter is resorted to. 

When this Purusha (the Subject) appeared, he overpassed the 
earth from behind as well as in front (viz. in all directions). There is 
involved here continuity and also a discontinuity: continuity of the 
Purusha as Being, and discontinuity of the Purusha as subject. 
Discontinuity may be looked upon as the sacrifice of continuity, but 
in fact there can be no subject without Being. Being is not 
abandoned in the subject, purusha eva idam sarvam. 

Mantra: 10.90.6 

slwidUM 1 tftW m&fa: II 
yat purushena havisha deva yajnam atanvata 
vasanto asyasit ajyam grlshma idhmah sharad havih 

When the Purusha overpassed the entire earth (as mentioned in 
the previous mantra), the devas (to be explained shortly) performed 
the sacrifice (also to be explained) with the Purusha himself as the 
ritual oblation. The sacrifice that was then performed had the spring 
season as the clarified butter to anoint. "inner as the fuel to let the 
sacred fire burn, and autumn as the oblations offered into it. 

According to Sayana, if the previous mantras spoke of 
purvasrshti or the prior phase of creation, with the present mantra 
begins an account of what is called uttara-srshti or the latter phase 
of creation, the responsibility for which rests with the devas (who 
were brought into being during the prior phase of creation). 



15 The anvaya would then be W W^sft ^R^<1 H 
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(?) ^ ^RT ^TT *J^dHd I yat purushena havisha deva 

yajnam atanvata 

The expression yat is construed in the sense of yada signifying 
the time when the uttarasrshti began. This is when the bodies or 
physical constitutions had been brought into being for the 
convenience of the souls. 1 Then the devas resolved to perform the 
sacrifice (yajna), which would accomplish the uttarasrshti, 

2 

Bhatta-Bhaskara comments (Taittiriya Aranyaka, 3.12): 

The yajna that was undertaken at the beginning of the secondary 
creation was in the nature of 'willing* [samkalpa). In fact, 
Bhatta-Bhaskara clarifies that it was 'like a yajna' (yajnam iva). The 
Vairaja - purusha, as explained earlier, is the 'psyche' of all beings 
[manasina atma). It was this Psyche that brought into being all the 
'devas'. The devas are so called because they shine themselves, 

3 

illumine other things, abide in the luminous space, or give gifts, 
Bhatta-Bhaskara suggests that the devas here symbolize the 
life- currents (pranas), the modes of the psyches (prajapatyas) and 
the sense -faculties (indriyas) of the creator. What is the kind of 
sacrifice they are capable of? It can only be adhyatmika. 

4 

Sayana continues the trend of thought and elaborates: 

The devas performed the yajfia mentally. They resolved in their 
minds that the nature of the Purusha {the totality of psyches) was 
itself the material with which to accomplish the yajna. That was the 
only detail in existence at that time; there was then nothing else 
which could be an offering or oblation. That is to say, the life- 
currents and sense-functions that were let loose by the Psyche, 



yada purvokta-kramenaiva sharlreshu utpanneshu satsu 
3Tf^T It 

3 

(Nirukta, 7.15) devo danad va dipanad va dyotanad va 



Mantra: 10.90.6 
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began to function by obscuring the Psyche itself: they were outward 
in their orientation and turned their back to the internal reality. This 
is the yajna or sacrifice of the Purusha. It is as if the Purusha gave 
himself up to the devas. We read thus in Shatapatha Brahmana 
(11.1.8.2): The devas were created in the image of the Purusha (or 
Prajapati); this creation itself is called the sacrifice, for the Purusha 
gave himself up to the devas. Such is Purusha's (Prajapati's) yajna: 

This was because the Purusha himself was of the nature of yajna. 

The symbolism of yajna has been detailed in a passage from 
Taittinya Brahmana (2.2.1.1 and 2). This account is meant to explain 
how Purusha-Prajapati came to be called Dasha-hotr (as mentioned 
earlier). Prajapati resolved to bring forth all creatures, and at once 
perceived the dasha-hotr-mantia. He realized the import of this 
mantra and offered it as an oblation at the altar. The creatures were 
thus brought into being. But they at once struggled to get away. 
Prajapati thereupon restrained them with the holding power of the 
mantra. He thus became dasha-hotr, Prajapati (as being) is himself 
all the creatures (as subject). The creatures, however, are manifest, 
while Prajapati is unmanifest. The oblation that he offered in order 
to transform himself from the unmanifest state to the manifest was 
only mental. For Prajapati is the Psyche. The unmanifest Psyche is 
perfection and totality {purna), while the creatures that became 
manifest are distinguished by imperfection and segmentation 
[nyuna). The latter needs to move in the direction of the former. 
This is the significance of yajna (sacrifice): the Subject realizing the 
Being. 

Later, the same text TB (2.24) explains that when Prajapati 
perceived the dasha-hotr-mantra, he fragmented himself into ten 
aspects {chitti, chitta etc.), and by tapas created all the beings: 

What now are these ten aspects that were brought into being as 
details of the yajna? There is another interesting dimension to the 



6 ^W<4l^dKHW<jJ ^WSciTH f^m IScTOT II 



52 



Purusha Sukta 



idea of the creator, dasha hotr, for Prajapati: (1) as the brahmana, 
given to austerity (tapas); (2) as two-fold fire or Agni or yajna of 
two kinds [paka-yajna and havir-yajna)\ (3) as earth or prthvl ? 
which is the three-fold ground (for fire, food and rituals); (4) as the 
mid-region or antariksha, which establishes the world in four ways 
(sound, rains, quarters and space); (5) as prana in five forms 
{prana, apana, samana, udana and vyana) ; (6) as moon or 
chandrama who sustains the world in six seasons; (7) as food or 
anna which supports in seven vital functions; (8) as the sky or 
dyauh, which causes happiness by eight (five sense functions and 
three internal organs); (9) as the sun or aditya, who works with the 
above eight, adding his own brilliance, so that the worlds are 
illumined; and (10) Prajapati who manifests himself in all the nine 
ways mentioned above, and yet remains in his own transcendental 
nature. Note that TA (3.1) has a separate list of ten items mentioned 
earlier in the commentary on (10,90,5), the first part of the mantra. 

The symbolic character of yajna is thus made explicit. 

(*) ^RTnft 3TT^WrcftcT I iftw ^T: I ^TC^^T: II asya vasanto 

ajyam asit grishma idhmah sharad havih 

If the devas engaged themselves in a yajna, where the Purusha 
(the progenitor of the devas) himself served as the sacrificial 
offering, the yajna is of cosmic significance. Shatapatha Brahmana 
(11.1,6.7) has this passage: Then in the year, the Purusha occurred; 
he was Prajapati': 

g 

This year, who was Prajapati, was indeed the sacrifice (ll.l.l.l): 
The year and the sacrifice are here identified; and the two again 
are identified with the Purusha. According to Shatapatha Brahmana 

9 

(8.4.1.22) 'it is the year in which all creatures are established', as 
they are in the sacrifice and in the Purusha. The year is spoken of 
as Agni, 10 and as Aditya, the lord of all seasons. The year is the 



7 ^;^^:^^l^wfcf: II 
8 *HoU<) Iw: iMIMRl: II 

9 _ _ _ _ 

samvatsaro hi sarvesham bhutanam pratishtha 

10 ibid. 8.4.2.16, samvatsaro vai agnir vaishvanarah 

11 adityastu eva sarvartavah 



Mantra: 10.90,6 
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sacrificer, and the seasons help him. The spring season ( vasanta) 
is the kindler of the sacrificed fire (agnidhra), the summer season 
(grishma) is the chief fire-tender (adhvaryu)\ the rainy season is the 
songster (udgatr); and the autumnal season is the master of 
ceremonies (brahma) (ibid. 11.2.3.32). The same text (11.2.7.1-5) 
speaks of the very year as the sacrifice [samvatsaro yajnah), with 
the seasons as the officiating priests (rtava rtvi/ah); the months are 
in the nature of oblations that are offered in the sacrifice (masa 
havlmshi); the half-months or fortnights are the vessels in which the 

13 

oblations are placed and the day-and-night the ritualistic 
coverings (ahoratre pariveshtri). 

The three constituent details of a sacrifice which also provide 
fulfillment are ajya (the melted or clarified butter which makes the 
fire flare up and burn brightly), idhma (fuel that keeps the sacrificial 
fire burning) and 'havis' (whatever is poured into the fire as 
devotional offering or oblation like purodasha cakes). The mantra 
under consideration enumerates but three seasons: spring (vasanta), 
summer (grishma) and autumn (sharat) y to symbolize these three 
constituents of the sacrifice, in that order. Normally a season 
consists of two months, and in a year therefore there are six 
seasons. 

SB (2.2.3.9) enumerates five seasons as the phases of Aditya 
during the day. When the sun rises, it is spring (vasanta). When in 
the forenoon the cattle are dispatched for grazing, it is summer 
(grishma). When it is midday, it is the rainy season (varsha). When 
it as afternoon, it is autumn (sharat). And when the sun sets, it is 
winter (hemanta). The number five appears ritualistically 
significant. As the SB (6.1.2.18) says, the seasons are five and the 

14 

rows of the fire-altar (agni-chiti) are also five. 

But the mantra mentions only three seasons: spring, summer and 
autumn. The three seasons represent the three gods SB (7.2.4.26). 

The three seasons are therefore prescribed as suitable for the 
performance of sacrificial rituals. Vasanta consists of two months, 



samvatsaro yajamanah, tarn rtavo yajayanti 

ardhamasa havish-patrani 

pancha va rtavah, panchaitash chitayah 
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Chaitra and Vaishakha, Grishma of Jyeshtha and Ashadha, and 
Sharat of Kartika and Margashira. These are the most propitious 
months for sacrificial purposes, according to TS (4.4.11.1): for the 
brahmana vasanta, for the rajanya grishma, and for the vaishya 
sharat, TB (1.1.2.6) etc. 

Alternately, the three seasons named here symbolize the three 
periods during the day which are suitable for ritual offerings 
{savana). The spring season is the fore-noon {purvahna); that is 
when the sun (representing the Purusha or Agni) rises up. The 
summer time is noon, when the scorching sun dries up all things. 
The autumnal period is represented by the eventide or midnight. 
These are the three ritual-periods: pratah- savana, madhyandina 
-savana and sayam-savana. 

Mantra: 10.90.7 

tam yajnam barhishi praukshan purusham jatam agratah 
tena deva ayajanta sadhya rshayah cha ye 

The devas, being responsible for uttara-srshti, began the yajna in 
which the primeval Purusha (the progenitor of the devas) himself 
was the ritual oblation. Prior to actual oblation, the Purusha was 
placed on the ritual seat and consecrated or besprinkled. Then the 
devas, the sadhyas, and the rshis offered him as oblation. 

tam yajnam barhishi praukshan purusham jatam agratah 

The Purusha is here described as one who took shape {Jatam) at 
the very beginning \agre) of the creative activity, and is identified 
with sacrifice (yajna). Sayana, however, takes the expression 'yajna' 
in the first line of the mantra in the sense of yajna-sadhana-bhuta, 
that which serves as the means of accomplishing the sacrifice, viz. 
the sacrificial animal (pashu). His approach being adhi-yajna, it 
naturally occurs to him that the animal to be sacrificed must be 
procured even prior to the commencement of the yajna, secured to 
the sacrificial post {yupa), and sprinkled with water for 
consecration. The words agratah jatam and barhishi praukshat, 



Mantra: 10.90.7 
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according to him, agree with yajnam taken in the sense of the 
animal meant to be sacrificed. 1 

The word barhi also has an adhi-yajna orientation. The articles 
used in the yajna (implements, vessels or the sacrificial animal) 
must be placed only on straw-mats in three layers (technically 
called trivrt-barhi; the grass for this purpose {darbha) is cut to 
prescribed size; and the three layers are meant to represent mother, 

2 

father and son. On such a seat, duly consecrated, the animal to be 
sacrificed (in this case, the Purusha), who had appeared even 
before the devas took shape (agre jatam), was placed and 
besprinkled [praukshari). 

However, the sense of yajna-sadhana-bhuta for 'yajna 9 appears 
rather unwarranted. The previous mantra identifies the Purusha (the 
Vairaja-purusha) with yajna; and in Rig Veda the word yajna is 
often synonymous with Vishnu. And yajna in the Rig Vedic context 
does not always mean the ritual that we find in Yajur Veda. Derived 
from the root yaja (yajati), it signifies only devotion, adoration, 
honouring, offering of prayers; and not necessarily sacrifice. For 
instance, in RV (3.30.15), the worshipper himself is called a yajna. 

More interesting is the play on the word 'yajna' a little later, RV 
(3.32.12), Indra, who is worthy of worship and honour {yajniya) is 
invoked to protect {ava) the worshipper [yajnam) by means of the 
very devotion that the worshipper has [yajnena); it is this devotion 
of the worshipper that protects the adamantine weapon of Indra 
[yajnah te vajram avat). Sayana himself takes the word yajnam here 

3 

in the sense indicated above. And the well-known mantra, the last 
in this very Sukta (10.90.16), means by yajna 'Vishnu', and by 

4 

yajnena "by devotion'*: 

There is no suggestion of a sacrifice or a ceremonial ritual in 
such references. And Sayana also concedes that the yajna 
mentioned in this mantra is manasa in character. 5 



pashutva bhavanaya yupe baddham 
2 tri-vrt-bhavati; mata pita putrah 
yajfiam yajnasya kartaram yajamanam 

5 ayajanta manasa-yagam nishpaditavanta iti arthah 



56 



Purusha Sukta 



Interesting also in this connection is to read Shatapatha- 
Brahmana (13.2.7.13), where Agni, Vayu and Surya are described as 
sacrificial animals [pashu). And we have seen that the Purusha, 
whom the devas sacrificed, according to this mantra, is identical 
with Agni and Surya, The ideology of a sacrifice (yajna) thus gets a 
different flavour altogether. Nirukta (12.41) paraphrases the words 
of the mantra. 6 

(^) fcr \^\ alivM *n«n wi^ ^ n 

tena deva ayajanta sadhya rshayah cha ye 

With that Purusha, who is the spirit of sacrifice (yajna) or 
sacrifice incarnate (yajna-purusha), as the sacrificial object the 
gods, sadhyas and rishis performed the sacrifice. 

The sacrifice needs the performers; and they were the devas; it 
needs the material that is to be sacrificed, and that was the Purusha. 
The devas, by definition the shining ones, the illumining agents, the 
gifting spirits, and the denizens of the sky. The sacrifice that they 
performed was only in the mind. As mentioned earlier, the devas 
represent only the vital currents (prana) of the creator, Prajapati 
(Bhatta-Bhaskara's interpretation). They are the sense-organs and 
mind, which are lights in all our transactions. 

The earliest among these devas are designated as the sadhyas. 
The expression sadhya means Ho be accomplished', 'to be mastered 
or managed*; It is derived from the root sadha which signifies 
accomplishment. 9 They are to be conjured up in order to 
accomplish. In later thought, they were regarded as a class of beings 
dwelling in the mid-region [bhuvar-Ioka) 9 above the earth but below 
the sky; their number was also twelve, or seventeen. But in the 
mantra above, the sadhyas are taken to mean the energies that 
render possible the accomplishment of ones own intended actions. 



6 3TfiRT3i(3l^'t1 ^T: I 

7 _ - - 

devo danad va dipanad va dyotanad va dyus-sthanad va 

8 

Sayana: manasa-yagam nishpaditavantah 

9 radha sadha samsiddhau, with nyat-pratyaya 

10 Skanda-svamin, rasaharanadikam sva-vyaparam sadhnuvanti 
samsiddham kurvanti 
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In the earlier Nirukta-texts, the word sadhya was included under 
words signifying sun's rays. 11 Hence Skanda-svamin mentions 
drying up the earth (rasaharanadikam) as a function of the sadhyas. 

Bhatta Bhaskara takes 'sadhyas* and 'rshis' as the two classes of 
the devas, who performed the sacrifice. 12 The sadhyas are said to 
be the earliest ones among devas to take shape/ 3 Aitareya Br. 
(1.16), however, regards them as solar in character and instrumental 
(to the conduct of sacrificial rituals) in nature; they are 
accomplishers of actions. 

It is significant that Brhad Devata {1.116 and 2.12) includes the 
sadhyas, along with aptyas, vasus and vishvedevas, in the group of 
gods belonging to the realm of Aditya. The same text BD (7.143) 
mentions that Prajapati, the creator, desirous of creating all beings 
performed the three-year sattra with the help of sadhyas and 
vishvedevas- Sayana follows this suggestion and describes sadhyas 

14 

as capable of accomplishing creation, viz. Prajapati and others. 
However, sadhyas here mean only the energies of Prajapati [indriya 
and prana). Shatapatha Brahmana (10.2.2.3) states explicitly that the 
sadhyas are but pranas, which were instrumental in the 
accomplishment of creation at the very beginning. 

They were within the body of Prajapati, and contributed 
immortality (amrtatva) and purity (shuddhi), which were necessary 
for all creation. Bhatta-Bhaskara also takes sadhyas to mean only 

15 

pranas, which accomplish all things. It is because of the sadhyas 
that Prajapati was able to create; and they made him 'sadhya'. 
Taittirlya Samhita (6.3.5.1) says that at the beginning of creation, 
there was nothing that was active, apart from the sadhyas; and that 
they sacrificed Agni (viz. the Purusha-prajapati or Viraj) in Agni and 
for Agni. All creation proceeded from this. 

Chhandogya Upanishad (3.10.2) specifies that these are the forms 
of energy within the solar orb. 



11 nairukta-pakshe-rashmayah 

12 

ke te devah? sadhyash cha rshayash cha dvi-prakara api devah 
a^ajanta 

Nirukta, 12.41 purvam deva-yugam iti akhyanam 
srshti - sadhana - yogyah prajapati-prabhrtayah 
Taittirlya Aranyaka, 3.12 sadhayantiti sadhyah, pranah 
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The expression rshayah is almost synonymous with the word 
sadhyah. The word ordinarily means the sages, seers, or the wise 
ones (from rsha gatau, the gatyarthaka-dhatu taken in the sense of 
jnanarthaka), or from drsh, 'to see*, rshayah drashtarah, Unadi, 
4. 116). They signify the sense-functions, which apprehend 
(indriyani). Say ana takes rshayah as seers of mantras who help the 
sadhyas. 16 According to Shatapatha Brahmana (6.1.1.1), however, 
the rshayah mean pranah (prana va rshayah); but this is 
distinguished from the sadhyas by the involvement of tapas. 

The following excerpts from SB (6.1.1.1-5) helps us to understand 
the role of pranas in the creative process: 

In the beginning, the non-existent (viz. unmanifest) alone was 
there. What indeed was this non-existent? The rshis verily were 
that. They were in the beginning as non-existent. Who then were 
these rshis? The vital currents or energies are the rshis. They were 
the ones who wore themselves out (rishan) by effort {shrama) and 

17 

austerity (tapas). They are called rshis because of this. 

That which was in the centre (or midst) of these vital currents 
(viz. the chief vital current, mukhya -prana) is verily like Indra. 

It was called Indra, because it activates {/nddhayat) all other 
vital currents from where it is, by its extraordinary power 
[indriyena, by its energy); it makes them all alive. Indra is its 
hidden name. Thus seven purushas came into being from the 

18 

(seven) vital currents. 

Then the seven vital currents deliberated: "We cannot create, 
with the purushas being like this (viz. multiple and disparate). Let 
us make one purusha out of these seven* \ Then they fashioned one 



tad-anukula rshayah mantra-drashtarah 
17 ^rar srnft^ I <T^:, f% cT^^KI*H? ^ 1 
?tefts*KI*fl^ I <KJ§:, % f WW. ? 5fcT I 5TRT WT: I ct 
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purusha out of the seven. From above the navel {nabhi), two 
purushas were accommodated, two more below the nave; and two 
purushas were located at the sides (paksha). And the remaining 
purusha was to serve as the very foundation {pratishtha) for the 
other six. 

Whatever now was the wealth and glory (shrih) and essence 
(rasa) of each of the seven purushas, was gathered upwards, and 
that became the head (shirah); and all the vital currents sought 
refuge in this part. The body is thus known as 'locus of all' 
(sharfra) 20 

This composite purusha became the Prajapati, the creator and 
protector of all beings; and it is this Prajapati that is Agni, who 
presides over the sacrificial rites. 

This Prajapati (who was composed of the seven purushas) then 
created all beings. Having created all beings, he went upwards and 
ascended into the realm of the sun. Then there was nothing here 
that could be sacrificed; the gods, therefore, brought down this 

22 

Prajapati and made him the sacrificial object. (10.2.2.1) 

It is for this reason that it has been said by the seers: 'the gods 
performed the yajna (viz. sacrifice) by the yajfia (viz. the purusha or 



g^M^f^ ^TPfajt <t W 5^T: WJW- Sfcffe 3TT^I1 

20 m WRT JWTT 3TT^tT^# ^^Wf 

u.diMK^ ^rff^r 3tt¥ ci" ^rfs^RT u (10.2.2.1) 
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Prajapati'). One who presides over the sacrifice is Agni, and the 

24 

Purusha or Prajapati also is Agni. 
Mantra: 10.90.8 

tasmat yajnat sarvahutah sambhrtam prshat-ajyam 
pashun tan chakre vayavyan aranyan gramyah cha ye 

From this yajfia, where everything was sacrificed, was collected 
speckled or clotted butter; and all the birds and the beasts, wild as 
well as domesticated, were made. 

(?) ^JTT^^n^^%T: I tasmat yajnat sarvahutah 

That sacrifice in which the Purusha who symbolizes the totality 
of existence is sacrificed is known as sarva-hut or sarva-medha, 
also purusha -medha [sarvatmakah purusho yasmin yajhe huyate, 
soyam sarva-hut). This sacrifice is again mental in character 
( manasad yajnat) . 

However, according to Shatapatha-Brahmana, this is a ten-day 
sacrificial session, the last day being the occasion for the 
comprehensive vishva-jid-ati-ratra rite, the benefit of which is the 
obtainment of all things one desires (sarvasyaptyai). The ritual on 
the seventh day {aptoryama) is also important, for it is then that 
everything is sacrificed: all the gods visualized by the creator as 
well as all things connected with them, living or non-living 
(atma-devatyah), thus answering to the designation of sarva-hut or 
sarva-homa. 

The same text provides the background information in SB 
(13.7.1.1): Brahma, (viz. the Purusha or Prajapati), self-born, 
engaged himself in austerity (viz. in deep contemplation), and 



24 

agmna agnim ayajanta devah Nirukta 12.41 

(13.7.1, 2) sa va esha sarva-medho dasha-ratro yajna-kratur bhavati 
(comm. on Vajasaneya Samhita, 32.1). SB (13.7.1.9): 
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realized after a while that mere austerity was of little use. He then 
deliberated 'I shall offer my own self as sacrificial oblation in all 
beings, and receive all beings in myself as sacrificial oblation'. He 
did this, and as a result of this reciprocal sacrifice (in deliberation), 
he attained superiority over all beings, self- sufficiency and mastery 
over all the worlds. 

What the significance of the expression 'all beings' {sarva) in the 
context of sacrifice is indicated in Vajasaneya Samhita (32). It may 
be recalled that Purusha Sukta occurs also in VS (31) having 22 
mantras and the mantra 8 in RV is VS (31.6). There is an explanation 
as to what this 'all -sacrifice' is about in VS (32.1-16). The Purusha 
or Prajapati who is sacrificed is all this: Agni, Aditya, Vayu, 
Chandra, the bright Brahma, the primeval waters. All the gods are 
contained within the body of Prajapati. They are all like oblations 
into the one spirit, Agni or Purusha (sarvam juhoti). This is how he 
becomes 'AH' (sarva). The gods are only special manifestations or 
aspects of this one Purusha. Time, which is the chief principle in 
creation, is in fact an offspring of this Purusha. Who can 
comprehend him, grasp him in ones own understanding? He cannot 
be grasped on top, in the bottom, or the middle. He is 
undifferentiated in space. Both space and time evolved out of him, 
at his will. He is the lone reality, and there can be nothing else that 
is equal to him or majesty. He is described as the 'golden womb' 
[hiranya-garbha), the all-real, and nothing is apart from him. 3 He is 
the inner controller of all beings. He is the very core of all 
existence, existing prior to the existence that spread in space and 
time. He pervades all outer space, and abides in the innermost 
space of living beings. He it is that makes all development in the 
past, in the present and in future possible; he is in the forefront of 
all creatures (VS: 32, 1-4). 

(R) #^^41^1^11 sambhrtam prshat-ajyam 

4 

Sayana takes prshad-ajyam, to mean melted or clarified butter, 
meant for oblation mixed with curds {dadhi-rnishram ajyam). He 



yasman na jatah parah 

prshad: which was gathered, sambhrtam, sampaditam 
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suggests that the expression signifies all things that are enjoyed by 
creatures. 5 Bhatta Bhaskara, however, means by prshad variegated 
(vichitram), viz. milk drawn from different animals like cow, 
buffalo, she-goat etc. mixed together; or, it may mean a state of 
transformed milk (like curds). The importance of ajya (clarified 
butter) in yajna is explained in Aitareya Brahmana (2.37): the yajna 
is a chariot for the gods, 6 and ajya and prauga (name of a hymn 
recited, also meaning the front portion of chariot-shafts) are like 
bridles restraining the movement of the chariot. Ajya is said to be 
the essential nutrient which strengthens earth and sky. It is clear 
that the oblation here is, the very spirit of manifold creation, which 
proceeds from the all-comprehending sacrifice. 

This is figuratively spoken of as the 'food' [anna), on which all 
creatures depend. The clarified butter is the food of the fire that 
represents sacrifice. And the Sanskrit word anna signifies both what 
is consumed by all beings, and what consumes all beings. The 
oblations into the sacrificial fire (clarified butter, faggots, cakes etc) 
are not only what the fire consumes, but they are what nourish the 
fire. The expression prshad-ajya means the variety of food that 
Prajapati initially created. 

We read in SB that the sacrificial fire, as soon as it is set up, will 
produce food in the form of water [apas) and plants {oshadhi). The 
essential substance in both these forms of food is described as ajya 
(clarified butter as oblation), to be poured into the fire. This then is 
the very source and support of all life. 

Rasa, the juice, is the essential element and quintessence in the 
entire universe; it underlies all forms and all activities. It is 



5 evamadi bhogya-jatam sarvam 

6 deva-ratho va esha yad yajnah 



7 etavantau rashmi yad ajya-prauge 

« 

anayor dyava-prthivyoh pratyaksham rasah 

9 adyate atti cha bhutani 

10 ^TFTcf ^ i^sflqd" ^ W ^T^" I *T^7 
ij<M^ | ^ %^ 3TK#TT ^ W: I 3R^H^dc*H^ VlHlfd S 
*TRT3 % URdMHkHlWn <WcW? u I SfKlfcT II (the exact reference 
cannot be traced) 
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therefore that all creatures delight in this. It is the flavour of life. It 
is in this sense 'gold 1 (hiranya) within the womb of creation 
(hiranya -garbha)\ and the unseen essence in all creatures (purusha). 

The same text SB specifies that this rasa (which is ajya) is of the 
nature of mind 11 and that the sacrificer of the rasa (yajamana) is a 

12 

biped (dvipad), in the sense that he gives as well as receives. The 
ajya as it emerges from the sacrificed fire {purusha) becomes 
prshad (extracted from several kinds of animals, and therefore 
variegated, answering to the description of *alF, * sarvani ) , and in 
turn it is poured again as oblation into the same fire (viz, purusha). 
This is also in keeping with the words 

yajnena yajnam ayajanta devah (already explained). 

(3) ^I^Ttsrl: pashun tan chakre vayavyan 

From the food that was thus produced by the sacrifice, animals 
of all kinds were created. The word 'pashu' for animal suggests 
securing, binding, fastening, tethering, for domestic, professional or 
sacrificial purposes (pashayati'J. Atharva Veda (l 1.2.9) speaks of five 
kinds of pashus: cattle, horses, humans, goats and sheep: 

The number five (pangkti, five-fold) is an important one in the 
context of creation: the sacrifice itself is described as five-fold, and 
the Purusha is five-fold, as also the animals. Everything is five-fold, 
according to Brh. U. (1.4.13): 14 

Creation too five-fold: Shatapatha Brahmana (12.3.4,1) mentions 
that the creator Prajapati directed the Purusha -Naray ana to 
sacrifice, 15 and that out of the sacrifice five-strands of creation 
emerged: (1) the pashus, (2) the rks, yajus and saman; (3) the 
purusha: the brahmana, rajanya, vaishya and shudra from his limbs; 

(4) Chandra, Surya, Indra, Agni, Vayu from the sense - functions of 
the Purusha; and (5) mid-region, sky, earth and the directions from 
the cosmic body (virad-deha) of the Purusha. This five-fold 
sacrificial strand is also called pancha-ratra of the Virat-purusha. 



a tva juhomi manasa cha ghrtena 
dvabhyam abhijuhoti, dvipad yajamanah 
13 cT^t W W^t ftWT WT 3RM: II 

15 purusham tva narayanam prajapatir uvacha - yajasva yajasveti 
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The animals (pashus) of all kinds are described here as 
belonging to Vayu (pashun vayavyan). This is explained in TB 
(3.2.1-3) in terms of Vayu being the supreme god of the mid-region 
(antariksha), and the gods of this region being the protectors of all 
animals. 

SB (4.4.1.15) provides a different explanation: Vayu indeed is the 
guide for animals, for Vayu is life and it is by life that animals move 
about. 

(V) ^K^I^yi^-MI 5 * % II aranyan gramyah cha ye 

The pashus (animals) that were thus brought forth belong to two 
broad categories: wild [aranya) and domesticated [gramya). TA 
(3.11) mentions these two kinds of animals. 

There are seven major species in each of the two groups: 

(1) aranya: (i) animals with cloven hoofs {dvi-khura); (ii) beasts of 
prey [shvapada); (iii) birds [pakshi); (iv) creeping reptiles [sari- 
srpa); (v) elephants (hasti); (vi) monkeys [markata) and (vii) 
animals of the waters {riverine, nadeya); 

(2) gramya: (i) cows (go); (ii) horses [ashva), (iii) goats [aja)\ (iv) 
sheep (avi); (v) human beings [purusha); (vi) asses [gardabha); and 
(vii) camels [ushtra). This classification is according to the same 
text. 

Mantra 10.90.9 

tasmat yajnat sarvahuta rchah samani jajnire 
chhandamsi jajnire tasmat yajus tasmat ajayata 

From that all-consuming yajfia [sarvahutah), the three Vedic 
divisions were created, as also the metrical forms in which the 
seer's vision expressed itself, 
rcha and sama: 

The three Vedic divisions, rchah (representing the devata Agni, 
and the terrestrial realm corresponding to the vyahrti bhuh), the 
samans (Aditya and suvah), and the yajus (Vayu and bhuvah) are 
responsible for the three-fold models of verbal expressions, and in 
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turn for the fire ritual, according to Shatapatha Brahmana (10.5.1- 

They are the hymns, chants and the prose formulae, together 
constituting the sacred utterance Udgltha (ut symbolizing the 
chants, ^/the prose-formulae and tha the hymnology) (Chhandogya, 
1.3.7). 2 

Chhandas: 

The metrical forms (chhandas) that emerged from this symbolic 
sacrifice are principally the following: they differ among themselves 
in the number of letters arranged in lines: 







Akshara 


Pada 


1. 


Viparita-hraslyasi 


19 


3 


2. 


Ati-nichrt 


20 


3 


3. 


Pada-nichrt 


21 


3 


4. 


Vardhamana 


21 


3 


5. 


Pratishtha 


21 


3 


6. 


Ushniggarbha 


24 


3 


7. 


Yava-madhya 


24 


3 


8. 


Gayatri 


24 


3 


9. 


Padapangkti 


25 (26) 


5 


10. 


Kakupnyangkusha 


27 


3 


11. 


Ushnik 


28 


3 


12. 


Kakup 


28 


3 


13. 


Ushnik-garbha 


28 


4 


14. 


Tanu-shira 


28 


3 


15. 


Anushtup-garbha 


29 


4 


16. 


Tavirat 


30 


3 


17. 


Virat 


30 


3 


18. 


Mahapada-pangkti 


31 


6 



2 ^r^^i^^?<i j n^ j ^^n 
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19. 


Krti 


32 


4 


20. 


Anushtup 


32 


4 


21. 


Nashta-rupi 


32 


3 


22. 


Virat 


33 


3 


23. 


BrhatI 


36 


4 


24. 


Abhisarini 


39 


4 


25. 


Vairaja-trishtup 


39 


4 


26. 


Pangkti 


40 


5 


27. 


Virat- sthana 


40 


4 


28. 


Vipanta 


40 


4 


29. 


Pragatha 


40 


4 


30. 


Viparita-virad-sthana 


41 


4 


31. 


Virad-rupa 


41 


4 


32. 


Jytotishmati 


44 


4 


33. 


Jyoti 


44 


4 


34. 


Trishtup 


44 


4 


35. 


Yava-madhya 


44 


5 


36. 


Pangktyuttara 


44 


5 


37. 


Jagati 


44 


4 


38. 


Mahapangkti 


48 


6 


39. 


Ati -jagati 


52 


5 


40. 


Shakvari 


56 


7 


41. 


Ati-Shakvari 


60 


5 


42; 


Ashti 


64 


5 


43. 


Atyashti 


68 


7 


44. 


Dhrti 


72 


7 


45. 


Atidhrti 


72 


8 



The mantra may also refer to a sequential emergence: from the 
sacrifice the hymns {rchah) and the chants [samani) arose first, and 
from them, the metrical forms (chhandas); and from them the 
ritualistic passages (yajus). All rituals are derived from these 
ritualistic passages. The expression tasmat has been employed 
thrice. It is only in the first case that it refers to the all-consuming 



Mantra: 10.90.10 
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sacrifice [sarva-huta)\ the second time the expression is used, it 
refers to the hymns and the chants, and the third time, it refers to 
the metrical forms. 

Mantra: 10.90.10 

tasmat ashva ajayanta ye ke cha ubhayadatah 
gavo ha jajnire tasmat tasmat jata ajavayah 

From that (viz. the all-consuming sacrifice called sarvahuta) the 
ashvas (stallions as animals for carriage) arose, ubhayadah (the 
animals with two rows of teeth, upper and lower, viz. beasts of 
burden like asses and mules), the gavah (cattle, animals providing 
food and sustenance) and ajavayah (goats and sheep). 

Explanation: 

If the word gavah means quadruped animals, they are included 
in the gramya or domestic variety, indicated in mantra 8. There is 
no reason therefore that the words in this mantra which are 
indicative of the names of animals should refer to those very 
animals. The significance of the words must be sought elsewhere. 

It is to be noted that according to Shatapatha Brahmana (10 1,2 
and 6.3.1,11) the creator Prajapati, after the emergence of the three 
forms of sacred speech 1 and the corresponding three forms of fire, 
Agni, entered into the waters along with these three forms of sacred 

2 

speech. He realized that all things and beings were hidden in these 
three forms of sacred speech (10.4.2.21 and 22). 

Thereupon, the creator resolved to build up his own body in the 
shape of a sacrificial altar on the basis of these three forms of 
sacred speech. The sacrificial altar was thus the first seed of 
creation. Because it was the first and also the foremost, it was 
called Agni (from agri) SB (6.1.1.10-1 1). 



sa va esha vak tredha ... tenagnis tredha vihita, viz the rchah, 
samani and yajuh 
prajapatis trayya vidyaya sahapah pravishat 
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The previous mantra speaks of the emergence of the three forms 
of sacred speech, and the present mantra should naturally continue 
that thread of thought, and focus attention on the creative aspect of 
Prajapati as Agni. According to the mantra, from Prajapati (or yajna 
which is sarva-huta), ashva arose. SB (13.3.1.1) tells us that the 
perceptive organ of Prajapati swelled and dropped down; it then 
grew in size and is therefore called ashva (from ashu, vyaptau). 

Elsewhere the same text speaks of a creative tear as having 
fallen from Prajapati's eyes, which tear {ashru) became the ashva 
(6.1.L11). 

The word ash va has to etymological senses: the sense of 
pervasion (from ashu, vyaptyartha) and the sense of eating or 
consuming (from asha, bhojanartha) . The animal (ghotaka) is called 
ashva because it speeds across the roads [ashvah kasmad ashnute 
adhvanam) and it eats much [mahashano bhavati). However, the 
expression employed in the mantra does not mean this animal. We 
read in Taittinya Brahmana (3.9.16.1) that ashva refers to Varuna 
{varuno va ashvam); and texts like RV (1.50.1 and 1.115.1) and TS 
(2.2.12.1 and 2.4.12.1) employ the word ashva with reference to 
Surya. A mantra in RV (1.164.34) inquires into the prowess of the 
ashva that rains, the ashva standing here for Varuna or Surya: 

The plural number of the word used in this particular mantra has 
reference to the multiple origin and manifold nature of the divine 
ashva. 

The horse was no doubt a very useful animal during the Vedic 
period, and represented the facility of travel (Nirukta, 9.2, ashvo 
volha, sukham ratham iti kalyana-nama). At a later period, it was 
also a sacrificial animal (medhyashva or yajhashva, the eulogy of 
which is contained in RV (1.162.1). It is counted among the sacrificial 
offerings: horses, bulls, oxen, cows and sheep. S These animals 
symbolize vigour and energy, and the offerings are made to Agni, 

4 

RV ashva-stuti, ( l . 1 62. 1 ), deva-jatasya, comm. bahudevatata- 
svarupena utpannasya 

RV (10.91.14) yasmin ashvasa rshabhasa ukshano vasha mesha 
avasrshtasa ahutah 
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who is equated with Surya, Vishnu and Purusha. The sacrifice is 
only symbolic. In this mantra, the origin of these animals as 
sacrificial offerings is also traced to Purusha, who is but Agni. 

And the mantra can also be taken to narrate that the Purusha is 
the single and common source of all animate creation: horses, the 
animals that have incisor-teeth in both jaws, upper and lower 
(ubhayadatah), cows (gavah), goats and sheep (ajavayah) 
representing the domestic animals useful to man in many ways. But 
it must not be forgotten that ubhayadatah can mean time, more 
specifically the present which is sandwiched between past and 
future; and that gavah may represent earth (gamlr gamanartha, 
asyam bhutani gacchhanti iti; Nirukta, 2.5), speech (madhyamika 
vak) or sun. It also means the midregion or atmosphere 
(antariksha). 

The expression aja (na jayate, notpadyate) represents the drove, 
the troupe of Maruts, or one of the Rudras; avi (ava rakshane) 
means the sun (Surya), or hill [parvata). 'Aja' is also a name for the 
waters of the clouds, has the significance of 'moving' or being 
pushed about (gati-kshepanartha); the clouds are tossed about by 
the Maruts, and the waters move out. avi also is the name of waters 
(Nirukta, 2.24), from the root vl (to move about, gati, and to 
pervade, vyapti). The sun's rays (gavah) are responsible for the 
clouds to pour down rain (ajavayah). The imagery in this mantra 
may involve the symbolism of the three realms: sky (ashva), 
midregion (ubhayadatah) and earth (gavah); and the waters that are 
present in all the three realms (ajavayah). It has already been 
explained that the expression Narayana (the rshi of the sukta) is 
principally associated with waters. 

Mantra: 10.90.11 

yat purusham vi adadhuh katidha vi akalpayan 
mukham kim asya kau bahu ka uru pada uchyete 



ubhau avayavau asya, adah parokshabhutah 
6.2, garetasya madhyamikaya vachah 
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The subsequent portion of the sukta assumes the form of a 
question and the answer to it. 

This mantra poses the question: When [yat in the sense of yada) 
the gods decided to offer the Purusha as the sacrificial offering, 
what was his form like? The expression 'purusha' suggests a human 
being; and the question naturally implies a human form for the 
Purusha, having a face (or mouth), arms, thighs and feet. If the 
offering is to be a Purusha, what then are his face (or mouth), arms, 
thighs and feet? 
Explanation: 

The word vyadadhuh {vi + adadhuh) literally means differently 
borne or sustained; 1 Sayana, however, takes it in the sense of 
'created with their will'. The word may also mean 'divided', 
'apportioned', 'constituted'. The related expression vyakalpayan (vi 
+ akalpayan) is to be taken to mean 'differently imagined' 
(vividham kalpitavantah) . The question therefore, is in how many 
ways did the gods, who bore the Purusha in diverse ways, construe 
the constituent units of this Purusha? The general question is then 
specifically articulated: what now is his face (or mouth)? What his 
arms? what his thighs? and what his feet? It must be recalled that 
Yaska speaks of the gods as having human forms and of spoken of 
in terms of their organs (7,6): 

But who are these devas themselves? Sayana explains that they 
are the life forces or the vital currents of the creator or protector of 
all beings. 4 The gods willed and produced the Purusha for the sake 
of performing a sacrifice (yajna), which was all-inclusive (sarva- 
huta). The Purusha is clearly the constituted (suggested by the word 
vyakalpayan) and structured (suggested by the word vyadadhuh) 
instrument as well as object of sacrifice (suggested by the later 
statement in mantra 16, yajnena yajnam ayajanta devah). The very 
processes of phenomenal existence (the devas) brought forth the 



vividha-prakarena dharayantah 
2 sangkalpena utpadita-vantah 

prajapateh pranarupah devah 
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primordial transactional being called the Purusha, a composite 
entity, which in its turn was responsible for the worldly processes 
of animate and inanimate orders. 

Mantra 10.90.12 



brahmano asya mukham asit bahu rajanyah krtah 
uru tad asya yad vaishyah padbhyam shudro ajayata 

The answer to the question raised is given here. The Purusha 
who was got ready to be sacrificed, had brahmana as his face (or 
mouth), the rajanya (or kshatriya) as his arms, the vaishya as his 
thighs; and the shudra was born from his feet. 

Explanation: 

At first glance, the mantra seems to make a reference to the 
origin of the four caste-groups {varnas) in the Indian society. In 
fact, this is the explanation most often given to this mantra. Even 
Sayana suggests that the mantra seeks to assign different limbs of 
the Purusha' s body for the four caste groups [jati). During the days 
of Sayana (14th Century A.D), caste-groups had not only come to 
stay, but had become important in social organization. It was 
natural therefore for him to take the names 'brahmana etc., in the 
sense of caste groups. But it must be noted that the caste system 
was altogether alien to Rig Vedic corpus and to the society 
prevalent when this corpus was compiled. It has been a matter for 
conjecture how this mantra came to be incorporated into the Sukta; 
the non-believers in the apaurusheyatva of the Veda have even 
suggested that the entire Sukta is an interpolation. 

It is true that this idea of the four groups has not been repeated 
anywhere in the Rig Vedic corpus; and the word shudra does not 
occur anywhere else in the entire Rig Veda (as P.V. Kane has rightly 
pointed out, History of Dharma Shastra, Vol.2, pp. 18-104). The 
expression 'brahmana' is to be found only in this mantra, and 
nowhere else in the Rig Veda. The word 'brahma' however has 
often been employed, but in the sense of a hymn or a hymn-maker 
(mantra kartr, sukta-drastr) (as, e.g. 4.6.11; 5.52.2; 10.14.5; 10.105.8). 
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And the word rajanya for a kshatriya is employed only in this 
hymn, and nowhere else in the Rig Vedic corpus. Likewise, the 
nomenclature 'Vaishya', and as pointed out earlier, the word 
'Shudra'. 'Kshatra' in Rig Veda means area, land (later kshetra), 
and also valour, might and majesty (as attributes of Indra, Varuna 
or the Maruts, cf. 7.6.42; 8.25 etc.). There are also references to 
kshatriyas as virtuous rulers of the land. And visha (for the later 
vaishya) signifies in the Rig Vedic context any group of people; it is 
a collective expression (cf. 3.5.3; 3.6.3; 3.11.5; 4.6.7 and 8; 4.9.2; 5.1.2; 
5.8.3; 6.48.4; 8.35.12 and 16 etc.). 

Even in Yajur Veda, where references are more obviously to the 
four social groups, the explanation is symbolic: as, for instance, in 
VS (14, 28-31), where there is a suggestion that the three currents 
{prana, udana and vyana) of the Purusha (or Prajapati) represent the 
brahma (viz. the brahmana), the ten toes, two thighs and torso 
represent kshatra (viz. the kshatriyas), the ten vital currents, the 
five elements, mind, consciousness and ego represent shudrarye 
(viz. the shudras and vaishyas). 

References to Brahma and Kshatra are to be found in this Veda 
quite frequently, and as 'yajamanas' in the sacrificial context (1.18; 
5.22; 6.3; 7.21; 11.14; 18.39 and 43; 19.5; 20.25; 26.19; 32.16; 38.14 etc.). 
Aitareya Brahmana (34.19) states that Prajapati created yajna, and 
after that the brahma and kshatra: 

The two denote powers that make a sacrifice possible. And, 
according to Shatapatha Brahmana (11.2.7,16) these two powers are 
established in the common people, viz. the Vaishyas: 



1 e.g. 4.42.1 rashtram kshatriyasya vishvayor vishve; 
7.64.2, a rajanamaha rtasya gopa sindhupati kshattriya; dhrtavrata 
kshatriya kshatram anashuh, where the descriptions pertain to Mitra 
and Varuna.) ^ 

4 W^^^T^rf^ II 



Mantra: 10.90.13 
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The same text identifies the three factors, brahma, kshatra and 
visha, with the three vyahrtls, bhuh (the earth), bhuvah 
(midregion), svah (sky); Prajapati created the three powers from 
the three vyahrtls (2.1.4.1 1 and 12). 

The mantra is to be taken along with other mantras in the 
context of postulating a common origin for the entire universe, 
animate as well as inanimate. From different limbs of the allegorical 
persona (the Purusha) the gods, the Vedas, the chhandas, all 
animals, the sun, the moon, earth, horizons, the directions, the 
seasons and all human beings were created. This theme covers the 
mantras from 9 to 14. 

Mantra: 10.90.13 

chandrama manaso jatah chakshoh suryo ajayata 
mukhat indrah cha agnih cha pranat vayur ajayata 

If the previous mantra spoke of what aspects of the universe 
emanated from the gross limbs (like head, arms, thighs and feet), 
the present mantra refers to the origination of the moon, the sun, 
the gods Indra and Agni, and Vayu from the Purusha's mind, eyes, 
face and the vital force respectively. 

Explanation: 

The moon (chandra) and the mind are intimately related, even as 
the sun (surya) and vision. The face, being the most attractive 
aspect of the human form, is related to Indra (the most expressive 
spirit) and Agni (the quality of brightness and luminosity). The vital 
force of course is in terms of vital currents which are but forms of 
air {pranavayu). 

The expression chandra is derived from the root chad/, which 
means 'to delight the mind' (ahladana; chandatiti chandrah). Surya 
is called so because he moves about in the midregion, or because 
he procreates all creatures, or again because he inspires all beings 
to action and movement (cf. Nirukta, 12.14 suryas sarterva, suvater 
va~, svfryater va). There are references to the spirit of the sun who is 
m the solar orb being also in the right eye of every individual. This 
has been explained while the import of the Gayatri- mantra was 
discussed. 
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Agni is described not only as the primeval and the foremost 
among the gods [agnir agre prathamo devatanam), but as head of 
the sky (agnir murdha divah). Indra is of course the king of the 
celestial denizens (indro yatovasitasya raja); he is the head of the 
devas. Both Agni and Indra represent the aspect of superiority and 
sovereignty, even as the face in the human figure. Vayu 
(corresponding to Purusha's prana) is so called because he moves 
about within the body and makes all movements and actions 
possible. 1 

The moon outside corresponds to the mind within; the sun above 
to the vision in the eye; the principle of heat and light (Agni) and 
the power of the organs of sense (Indra) to the active principles 
within the head; the air of the atmosphere to the vital currents 
within the physical constitution. 
Mantra 10.90.14 

nabhya aslt antariksham shirshno dyauh samavartata 
padbhyam bhumir dishah shrotrat tatha lokan akalpayan 

From the Purusha's navel, atmosphere was formed, from his 
head the sky, from his feet the earth and from his organs of audition 
the space. Thus all the worlds were fashioned (by the gods out of 
the limbs of the Purusha). 
Explanation: 

The idea of navel [nabhi) according to Yaska (Nirukta 4.21) 
involves the suggestion of the central most point or the spot where 
all the organs are: centred [nahanam eva nabhih). It is the centre of 
the entire physical constitution. From the Purusha's navel, was 
formed 'antariksha', literally the mid-region; but the word has 
several nuances. Yaska explains that the atmosphere or midregion 
is so called because it is located in between the earth and sky, or 



1 Nirukta, 10.1 vayur vater veter va syad gati-karmanah from va 
gatigandhanayoh; alternately from in gatau, according to 
Sthaulashthivi, eteriti 



Mantra: 10.90.15 
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because it is the very extreme limit {anta) of the earth (ksha), or 
because in it are contained the earth and the sky, or again because 
it is the very immortal and immutable sky within the body (2.10). 

It is what is immutable amidst mutable things, the eternal amidst 
transient things. Like Purusha's navel, this is the hub of all creation. 
The entire universe is in reality located in this. Skandasvamin 
explains that antariksha is so called because it is perfectly tranquil 
(shanta) amidst all the creatures, which are ever active and agitated. 
Again, antariksha keeps the earth and the sky apart. The earth is 
represented by the Purusha's feet, while the sky is symbolic of the 
Purusha's head. All-round the antariksha is the space (directions), 
emanating from the Purusha's ears (located at the sides). All the 
worlds and the realms of our experience have thus been fashioned 
out of the Purusha's body. 

Mantra 10.90.15 

HHTFTRT^^Tft^f^T: TOT FftPT: f rTT: I 

saptasyasan paridhayas trih sapta samidhah krtah 
deva yat yajnam tanvana abadhnan purusham pashum 
The text of the mantra would literally mean as follows: 

Seven were the enclosing sticks (viz. the constituent parts) of the 
sacrifice; and thrice-seven (viz. twenty-one) were the sacred 
faggots (viz. sticks of fire-wood to be ritualistically dropped into the 
fire). The gods in order to conduct the sacrifice bound the Purusha 
as the sacrificial animal. 

Explanation: 

The mantra reverts to the abiding imagery of the primordial 
sacrifice (yajna), which was responsible for all creation, and which 
was identical with the Purusha as the cosmic person. The bright and 
luminous forces that were earlier brought out (viz. the devas) 
created all things that we know of. 

And in this, they had to depend on Purusha himself. The act of 
creation by these forces was itself in the nature of a sacrifice 
(yajna), to accomplish which the employment of the very Purusha, 
their own progenitor, became indispensable. This dependence on 
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Purusha to fulfill the purpose of creation is allegorically referred to 
as the Purusha being a pashu (sacrificial animal). 

While the import is obvious enough, the description of the 
sacrifice, involving the numbers 'seven' and 'twenty-one' is rather 
enigmatic. This, however, is a frequent device employed in the 
Vedic hymns. Sayana provides some clues. His comments on this 
mantra are given below: 

It may be necessary, before considering Sayana's suggestions, to 
explain the technical terms paridhi (seven in number) and samidha 
(twenty-one in number) used in the mantra. The former expression 
{pari, all-round; dhi, to place) denotes the procedure of priorly 
protecting the fire- altar on all sides by ceremonially placing the 
sacred grass-blades (darbha, kusha) or faggots. This enclosure is 
meant to ward off the evil forces which seek to disturb the ritual 
{rakshoghna). It is usual to place these protective devices on three 
sides of the altar (north, south and west), leaving the east open, for 
the sun rising in that direction will himself protect the ritual, driving 
away the evil forces. 1 The latter term, samit etymologically 
signifying 'burning brightly', refers to the faggots collected from 
some species of trees regarded as sacred (like ashvattha, palasha 
etc.); the fire in the altar is fed by these faggots, put into it to the 
accompaniment of prescribed chants. This is an important detail in 
the sacrificial act. The faggots are always in prescribed numbers, 
and are often smeared with clarified butter. This sacrifice, however, 
is mental in character {manasam yajnam); it consists of resolves and 
intentions [samkalpika-yajna). It does not therefore necessitate 
actual paridhls and samidha. Even the ritual protection of the altar 
and the offering of faggots can only be symbolic. The numbers 
associated with them (seven and twenty-one respectively) are 
likewise symbolic. They are significant only in their suggestions. 

According to Sayana, the number 'seven' stands for the seven 
metrical forms (chhandas), like gayatri. It is the chhandas that 



1 TS (2.6.6.3) na purastat paridadhati adityo hi evodyan purastad 
rakshamsi apahanti 

2 as in many another passage in Rig Veda, like 10.130.3 and 10.81.4, 
mamshino manasa prchchhata 



Mantra: 10.90.15 



77 



covers the Vedic idea, and protects it; the very etymological 
significance of the expression ehhandas is to conceal and protect. 
Alternately, the idea of paridhim&y suggest the enclosing sticks. As 
indicated earlier, each of the five-altars has three sides covered 
(leaving out the eastern direction). The two altars, ahavaniya and 
uttara-vedi, have thus six paridhTs; and the sun (Aditya) in the 
eastern direction is the seventh paridhL The number seven has 
other suggestions which are relevant in the Vedic context, but 
which have not been indicated by Sayana. For instance, in Yajur 
Veda (17.79) we read: 3 

The passage VS (17.79) speaks of the seven fuels for the sacred 
fire [samidha), the seven blazing flames (jlhva: named Kali, Karali, 
Manojava etc.) the seven seers (rshi: the five main vital currents, 
prana, apana, vyana, udana and samana, together with two of the 
minor vital currents, devadatta and dhananjaya), the seven fond 
locations {dhama: janma or birth, sthana or residence, nama or 
name, dharma or norms of right living, artha or material 
possessions, kama or sensual pleasures, and moksha or liberation 
from the cycle of existence), the seven offerings {hotra, the seasons: 
vasanta, grlshma, sharat, hemanta and shishira)^ and the seven 
sources of transaction (yoni: the five mahabhutas together with 
mahat and aharnkara). There are also references, to the seven 
dhenus (forms of speech), the seven vipras (the sages who are 
affiliated to Angirasa), the seven sindhus (rivers), and seven 
rashmis (rays of the sun). 

4 

SB (6.1.1.1-6) has an account of creation, where the number 
seven becomes an important detail. Prior to creation, nothing {asat) 
was there. What now is this 'nothing'? They call the seers (rshis) 
nothing. They were indeed there at the beginning. Who are these 
seers? The vital currents or the life principles (prana) are called the 
seers. It is these that made creation possible with their effort and 
austerity, characteristic of the seers. The most important among 
them is Indra, the chief vital current (mukhya-prana); and Indra by 
his power inspired the other vital currents to move and act. In fact, 



The text is in the commentary on (10.90.7), footnotes 17-23. 
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Indra was so called because of this power to inspire. These vital 
currents acted and brought into being seven different purushas. 
These vital currents thereupon deliberated that if these seven 
purushas are distinct from each other, the purpose of creation will 
not be served. They then coalesced these seven purushas into one 
Purusha: two purushas above the navel, two purushas below the 
navel, two purushas on the two sides, and the seventh purusha as 
the very support and foundation {pratishtha) for the other six. The 
other six purushas accommodated their individual essence, 
eminence and excellence {shrih) in this seventh one, who then 
became the head {shirah), on which the other six depend. This 
composite Purusha, identical with the essence, eminence and 
excellence of the vital currents as they coalesce to form the body 
(called sharlra, because of the common support for all of them) is 
known as Prajapati. And he is seven-fold, and is of the nature of 
Agni (viz. yajMgni). It is therefore that the sacrificial fire also is 
seven-fold. Seven is the number of constituent parts of the Purusha- 
yajna. 

It may also be noted that Yaska looks upon the number seven as 
the seven rays of the sun (Nirukta, 4.26 sapta aditya-rashmayah) 

The devas, who intended performing the primordial sacrifice are 
only the effective vital currents of this Purusha (Prajapati). Sayana 
also describes them as prajapati -pranendriya-rupah. 

As regards the samidha, twenty-one in number (thrice seven, 
trigum-krta-sapta-samkhyaka), Sayana' s suggestion is that the 
number represents twelve months of a year, five seasons (excluding 
shishira from the usual six), three realms (earth, midregion and 
sky), together with the sun (Aditya). There is another explanation 
that the number refers to the twenty-one tattvas (aspects of reality): 
ten organs of sense and action (indriya), five elemental categories 
[bhuta], five vital forces [prana), and mind [manas). Alternately, the 
tattvas are primordial and unmanifest nature {prakrti), the initial 
impetus for expression (mahat), subjectivity [ahamkara), five gross 
elements (maM-bJiuta), five subtle elements (sukshmabhuta), five 
organs of apprehension {jnanendriya), and three fundamental 
strands of reality (guna). 



5 See footnote 20 in the explanation (10.90.7) 



Mantra: 10.90.16 
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Mantra: 10.90.16 

yajnena yajnam ayajanta devah tani dharmani prathamani asan 
te ha nakam mahimanah sachanta yatra purve sadhyah santi 
devah 

The devas (who are of the nature of the vital energies of the 
Purusha, prajapati-prana-rupah) performed the sacrificial ritual 
(Purusha himself who is of the nature of yajna) by a ritual act (in 
the mind, through will and deliberation). The manner in which the 
ritual was conducted became the very first and most important 
ordinances. The great ones (mahatmanah), who worship the 
Purusha in this manner (tad upasakah, Sayana), attain to the highest 
realm (the Virat-purusha), where reside the ancient worshippers, 
the devas and sadhyas. 

Explanation: 

The expression 'yajna' has been used here in three different 
forms: as the object of an act (yajnam), as an instrument of action 
(yajnena), and as the act itself (ayajanta). The object of the actionis 
Purusha (or Prajapati) himself. He is called yajna (cf. yajno vai 
vishnuh): by yajna is meant the soul of all beings. So we read in SB 
(14.3.2.1 

The action involves the instrumentation, will, deliberation, 
resolve and contemplation (manasena sankalpena). And the action 
itself is described as worship (ayajanta pujitavantah). 

Yajna as an instrument of worship may indicate, according to 
Sayana, the nirmathyagni, when yajna as the object is the kindling 
of ahavaniyagni (yajnena nirmathyagnina, yajnam homasadhanam 
ahavaniyam ayajanta pujitavantah). Yajna may also mean the pashu 
in its instrumental sense, and the ritual 'agni' as the object (yajnena 
agnina pashubhutena yajnam yashtavyam agnim). In the adhyatma 
context, yajna as the object of the ceremonial approach is Vishnu, 
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and yajna as an instrument denotes knowledge of that divinity 
(yajnena jnanadi yajnena yajnam vishnum ayajanta). 

Yaska points out that yajna in all three forms indicates only 
Agni, and cites a passage from a Brahmana in support. 

Agni is identified with purusha, the great self [mahan atma) of all 
beings and all divinities: it is all this (sarvam idam agnih). This is 
the perception of the knowing ones or those who directly visualize 
divinity (daiva-bhavinah). Agni for them assumes material forms 
(inert and stationary) as well as mental and spiritual forms (dynamic 
and mobile). The act of sacrifice regards the fire that is worshipped 
as Agni, and the 'havis' that is offered also as Agni. The 
worshippers are described here as 'devas* (vishve-devas, all-gods 
or the seven seers, sapta-rshayah)> and 'sadhyas' (the vital forces 
or the rays of light that prevail in the universe, sadhya id sarva ete 
pranah rashmayo va). The devas are distinguished by wisdom, light 

3 

and eminence, while the sadhyas are energetic accomplishers. The 
two groups are mentioned together to indicate that yajna is a 
conjoint operation of knowledge and action. And this is how the 
ancients {purve) looked upon it, and attained to the highest state 
possible for the performers of yajna. 

2 (Nirukta, 12.41). ^fJniUlH^-d ^T: I ^pflWR, 
rMl*H-d II 

(Comm. by Durgacharya 3# WMW**W|3h ?fcT i <tff-H<1: SR^: 
^^vri-d ^TT: ^WlRH: ll) 

3 Yaska (12.4.6) says sadhanat tesham esha bhavati 

4 jfiana-karma-samuchchaya-karino yajamana-bhavam-apannah 

Durgacharya comments significantly: 
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The conjoint employment of jnana and karma has been the 
ancient practice for attaining to the most exalted state of bliss, 
arising out of the realization of the Virat-purusha, viz. the self of all 
beings, abiding in the head (identified with the dyus-sthana). 

This attainment has been called here naka, which means 
ordinarily heaven {svarga) ^Pff % '&t£\ TOTt ^T: II The word is 
derived from the negation of worldly misery and stress (na-aka): the 
explanation is that ka signifies happiness; the absence of it, the 
suffering and pain, is a-ka; a further negation of this state of 
suffering is na-aka or naka 6 The import is that a proper 
performance of yajna as detailed above would result in a state of 
bliss. We read in Kathaka Samhita (2.2) that those who reach this 
realm get over all suffering. Yaska identified naka with Aditya or 
the sun -god who resides in the high heavens or sky (dyaufi) and 
who lifts the beings to the world of bright and pure light (Nirukta, 
2.14): 8 

This is supported by the Rig Vedic passage (1.34.8). 
Durgacharya interprets naka to signify ultimate and immutable 
happiness, which according to him, is identical with the Great 
Self. 10 And he points out that the attainment {sachante) of the devas 
and siddhas is by way of becoming that very self (viz. Virat- 
purusha). 11 

And this is the first (viz. foremost, prathamani mukhyani) 

12 

effective and enduring approach, for becoming one with the 
Purusha (viz. mahan atma) [mahadatmabhavapattaye). The goal of 



kam iti sukha-nama: tat- pratishiddham pratishiddhyeta': 'na 
asmin akam asti 

7 

na va amum lokam jagmushe kincha nakam 
8 TOT 3TTfVfr ^fcT ^TT I W ^frfcm m II 

and by 

another passage (1, 19,6): ^ Hl+Wlfr ftfa ^TC" 3TT^T II 
10 

mahantam atmanam ekanta-sukham 
sachante tad-bhavam eva apedire 

dharmani, practices conjoined with relevant wisdom tani karmani 
tathavidha jnana -yuktani 
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life then is this state of bliss (naka). Sayana rightly points out that 
this is the brief statement of the very purpose of the entire hymn 
known as Purusha- sukta, elaborated in sixteen mantras: ^ 
^HlThH^^T^r^Nfrl II 

III. Epilogue 

The Part II contains the explanation of all the 16 mantras in the 
Purusha Sukta (10.90) of Rig Veda Samhita. As mentioned in 
Chapter 1 of Part I, all the 16 mantras are found with some 
variations in the Yajur Veda. As is well known, Yajur Veda has two 
recensions, the Krishna Yajur Veda and Shukla Yajur Veda. 

Taittiriya recension of Krishna Yajur Veda 

The Taittiriya Aranyaka TA (3.12) has 18 mantras on Purusha; it 
has all the 16 mantras in RV. Moreover the order of the presentation 
of the mantras in TA (3.12) is different from that in RV. The mantras 
TA (3.12.16) and TA (3.12.17) are not in RV. TA (3.12.16) is also in 
Shvetashvatara U. 

For reading the text of these 18 mantras of TA (3.12) in their own 
order, along with their commentary, we suggest the SAKSI book, 
'Veda Mantras and Suktas widely used in Worship', Chapter 2. 

The Yajur Vedins recite six more mantras dealing with the 
Purusha found in TA (3.13) as a continuation of the Purusha Sukta. 
The first mantra begins with the words 'adbhyah sambhutah For a 
text and translation of these 6 mantras, see the chapter 3 of the 

SAKSI, 'Veda Mantras and Suktas mentioned earlier. 

Vishva Purusha Narayana Sukta 

This sukta of 12 mantras is intimately connected with the 
Purusha also. It is recited along with the Purusha Sukta by the 
Krishna Yajur Vedins. This Sukta is in TA (10.13). It is also repeated 
in the Mahanarayana Upanishad. The text and the commentary can 
be found in chapter 4 of the SAKSI book, 'Veda mantras and Suktas' 
mentioned earlier. 



According to Yaska (Nirukta, 2.14) naka is the same as dyuloka 
(the high heaven) or Aditya (viz. Purusha): TOlVllryniPl ^ 
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An excellent commentary on this sukta can be found in the book 
by Swami Vimalananda, 'Mahanarayana Upanishad' published by 
R.K. Math, Chennai, India. 

Shukla Yajur Veda (madhyandina) Vajasaneya Samhita (VS) 

VS has in all 40 adhyayas or chapters. The chapter 31, VS (31) 
dealing with Purusha has 22 mantras. 

The first 16 mantras of VS (31.1-16) are almost same as 16 
mantras of RV, except for the ordering; there could be minor 
variations in a small number of words. The major difference is in VS 
(31.12). The first half is same as RV (10.90. 13), but the second half is 
quite different namely shrotrat vayuh cha pranah cha mukhyat agnir 
ajayata '. 

VS (31) does not have the mantras TA (3.12.16) and TA (3.12.17) 
mantras found in RV (10.90) and two more. 

The remaining 6 mantras in VS(3l) namely (17-22) are same as 
there in TA (3.13), the so-called Uttaranarayana anuvaka mentioned 
earlier. 



Appendix 
Mantra - Text 




f^rc^f st^g^r: ^sf^t *hr^;pT: 



IRII 



IIVII 



IM1 
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Purusha Sukta 



g^ aj^^^ ^WfaTt^R^T: \\\\\ 
m^t ^ vrf^ft fif^dfNMIdl' 3t^PT: ll?oll 

pf^^^^q^t^ ll*?li 



S A K S I PUBLICATIONS 



I. On Veda Price 

1 . Rig Veda Mantra Samhita (Complete Text) 540 

2. Secrets of Rig Veda (First Ashtaka) 450 

3 . Divinizing Life: The Path of Atri Rishi 275 

(The Complete Mandala 5) 

4. Krishna Yajur Veda Taittiriya Samhita 

Text, Transliteration & Translation (3 Volumes Set) 1200 

5 . Krishna Yajur Veda Taittiriya Samhita 

Complete Text in Devanagari 200 

6. Krishna Yajur Veda Taittiriya Samhita Mantras 

(Text, Transliteration and Translation) 450 

7. Why Read Rig Veda? 40 

8. Internal Yajna 15 

9. Sarasvati - Goddess of Inspiration 30 

10. The Light of Veda 20 

1 1 . How to Manifest Bliss 1 5 

12. Indra - Lord of Divine Mind 1 5 

13. Rudra Mantras 65 

14. Essentials of Atharva Veda 45 

15. Shanti Mantras 22 

16. Veda, Upanishad & Tantra 20 

17. Lights on The Upanishads 100 

18. Veda Mantras and Suktas widely used in Worship 45 

19. Essentials of Krishna & Shukla Yajur Veda 60 

20. Essence of Tantra 25 

2 1 . Soma - The Delight of Existence 1 5 

22. Om - The Ultimate Word 30 

23. Ganapati, Brahmanaspati and Kumara 35 

24. Agni in Rig Veda (First 300 mantras to Agni) 95 

25. Essentials of Rig Veda 45 
H Others 

26. Pranayama with Postures 50 

27. Prayers 20 

28. Work, Enjoyment and Progress 75 

29. Symbolism of Marriage 15 



m. SAKSI Publications in 6 Other Indian Languages 



Hindi 


01. 


Mantron Dwara Paramananda Prapti 


02. 


BhG Sukta 


03. 


Sarasvati 


04. 


Adhunik Logon Ke Liye Veda Jnan 


05. 


Antaryajna 


06. 


Shanti Mantra 


07. 


Tantra Sara 


08. 


Agni Evam Indra Shakti 


Marathi 


01. 


Shanti Mantra 


02. 


Antarika Yajna 


03. 


Tantra Sara 


04. 


Rudra Mantra 


05. 


Paramananda Kasa Milaval 


06. 


Veda Mantra Va Sukte 



07. Ganapati, Brahmanaspati and Kumara 
Tamil 

01. Agni Suktangal 

02. Sarasvati 

Telugu 

1 . Adhunikulakuganu Veda Jnanamu 

02. Agni Mariyu Indruni Shakti 

03 . Mantramula Dwara Paramananda Prapti 

Malayalam 

1 . Atharva Veda Saram 
Kannada 

1 Adhunika Manavanigagi Yoga 

2 Adhunikarigagi Veda Jnana 

3 Agni Hagu Indra Shakti 

4 Agni Sahasranama 

5 Antaryajna 



6 Atharva Vedada Antaranga 40 

7 BhuSukta 15 

8 Daivi Preraneya Adhidevate - Saras vati 22 

9 Daivi Sankalpada Adhidevate Agni 65 

10 DivyaJivana 18 

1 1 Ganapati, Brahmanaspati & Kumara 30 

1 2 Indra Sahasra Nama Stothram 20 

1 3 Mantragala Mulaka Paramananda Prapti 1 2 

14 Nemmadiya Balu Nimmadagisikolli 35 

15 Nishchita Prayojanagaligagi Pranayama 35 

16 Ondu Varshada Jailu Jlvanada Anubhava 25 

1 7 Pragatipara Jlvana 20 

1 8 Rigvedavannu Yake Odabeku 30 

1 9 Rudra Mantragalu 40 

20 Savina Sobagu Hagu Punarjanmada Marma 25 

2 1 Savitri Sarasangraha 1 6 

22 Shanti Mantragalu 25 

23 Shree Mathe 45 

24 Shree Vidya Sara Sudha 1 5 

25 VedaPrakasha 20 

26 Vivahada Sanketa 15 

27 Yantragalu 45 



